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PREFACE 


It has taken more time than we expected to bring out 
the second volume of this work. Every care has been 
taken to see that the translation is accurate and clear. The 
additions and alterations necessary to make the translation 
full and complete are enclosed within brackets. 

The Analytical Outline is for the most part our 
work. Many footnotes have also been added by us. The 
footnotes are based largely on the indispensable 
Sf rutaprakatfikci y the Bh&vapraka bika and the lucid 
commentaries of Rangaramanuja on the Upanishads . The 
indexes have also been prepared by us. 

We are grateful to the Government of India for 
sanctioning a grant to help in the publication of this work. 
To the late Sri M. Patanjali Sastri and other members of 
the Sanskrit Board who must have recommended the grant, 
our thanks are due, and are gladly rendered. 

In the elucidation of the difficult technical arguments 
in this work, we have received invaluable help from 
Sanskrit scholars. Particular mention has to be made of 
Sri Karappangadu Venkatacharya Swami, who has spared 
many hours to explain Ramanuja’s ideas and clear patiently 
doubts and difficulties. 

We have to acknowledge thankfully the help given by 
Sri T. E. Varadachariar, Sri M. C. Krishnan and Sri 
T. E. Seshadri in seeing the book through the press. The 
printing of Volume III has already started. 


April 1964. 


M. R. SAMPATKUMARAN, 

M. B. NARASIMHA IYENGAR. 
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AN ANALYTICAL OUTLINE 


Chapter I, Part 2. 

The first part of the first Chapter of the Vedanta - 
Sutras is generally concerned to show the Brahman as the 
cause of the world. Thereafter, in the remaining three 
parts of the Chapter, it is sought to be proved that nothing 
other than the Brahman can be the cause of the world. 
Alternative theories about the cause of the world are taken 
up and refuted, 

Ramanuja begins his commentary on the second part 
of the Chapter with a brief summary of the teachings of 
the first part. He reminds us that ritualistic works grant 
transitory results and that knowledge about and worship 
of the Brahman yield infinite and eternal results. Those 
who understand this from a study of the ritualistic part of 
the Vedas begin to feel the desire for final release from the 
circle of births and deaths as the highest object of human 
pursuit. Accordingly, they try to know and worship the 
Brahman • 

Vedantic passages form the means of knowing the 
Brahman . Scriptural texts, such as “ From whom, indeed 
all these beings are born ” ( Taitt . Up . III. 1. 1.) etc,, 

establish the Highest Brahman alone to be the cause of the 
great bliss of salvation and also the only cause of the origin, 
preservation and destruction of the whole world. The 
Brahman has also been shown to be distinct from the 
innumerable individual selves and the prakfiti (he., non. 
intelligent things). Moreover, the Brahman is also the 
Internal Self of this world made up of the prakfiti and the 
individual selves. 

II S.B. ii 
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In the second, third and fourth parts of the first 
Chapter, he goes on, it is proved that a few Ved^ntic 
passages that appear to describe the prakriti or the 
individual self as the possessor of some auspicious qualities 
do not actually indicate it to be the Highest or the cause of 
the world* It is only the Highest Brahman who is shown 
as the home of all the auspicious qualities which are 
mentioned in each of such passages* Among them those 
that seem to refer to some individual self or the prakriti 
in indistinct terms are discussed in the second part; those 
that appear to speak of these things in more distinct terms 
in the third part; and those that apparently deal with such 
things directly are discussed in the fourth part. 

The second part consists of thirty-three aphorisms 
which are given below :— 

1. In all this (it is the Brahman Himself that is meant 
to be declared) because (it is He alone) that is prominently 
taught. 

2. Because also the attributes intentionally mentioned 
(immediately in the context) are appropriate (only in 
relation to the Highest Self). 

3. The individual self is not, however, (meant to be 
declared herein) because it is inappropriate (to apply these 
attributes to him). 

4. Because also the agent and the object (of worship) 
are (separately) mentioned (in the context). 

5. Because (also) there is (in the context) a difference 
(in declension) between the words (which respectively 
denote the Brahman and the individual self). 

6. Because also the Smfiti says the same thing. 

7. If it be said that, because He has a very small 
abode and is declared to be (small in accordance with) that, 
(the being referred to in the context is) not (the Supreme 
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Self), it is not right to say so; because He is to be so 
realised; (because again) He is like the ether of space also. 

8. If it be said that (owing to His association with 
the heart which is a part of the body) there results (to Him) 
the experience (of pleasure and pain), it is replied it cannot 
be so; because that (which gives rise to such an 
association) is different (from mere corporeal association). 

9. The eater (of the Brahmaija and the Kshatriya is 
the Supreme Self) because (the whole of) the movable and 
immovable (world) is implied (by the expression 
4 Brahmana and Kashatriya ’). 

10. Because also of the context (here relating to the 
Brahman ), and also (of what has been stated earlier). 

11. Indeed, the beings that have entered into the 
cave are the two selves, (viz., the individual self and the 
Supreme Self); because it is seen (to be so in that 
context). 

12. Because also of the characteristic attributes (of 
both the individual self and the Supreme Self being 
mentioned in the context). 

13. He who is (declared to be) within (the eye, is the 
Brahman ), because (of all the attributes mentioned in the 
context) being appropriate (only in relation to Him). 

14- Because also, existence etc. (within the eye) are 
taught (only in relation to the Supreme Self). 

15. On account also of the declaration, by itself, of 
His association with (supreme) happiness (that Person 
within the eye is the Supreme Self). 

16. For that same reason also, that ( akasa or ether 
of space which is denoted by * kha *) is the Brahman . 

17. (The Being within the eye is the Brahman), 
because also the path (which commences with light and 
leads to the final release and) which is allotted to him who 
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has studied the Upanishads , is described here (in the 
context). 

18. Other things (than the Brahman) cannot be (the 
Person within the eye), because they do not (always) exist 
therein, and because also it is impossible (for them to 
possess the qualities attributed to Him in the context). 

19. The Internal Ruler (spoken of) in the passages 
severally named adhidaiva , adhiloka etc. (is the 
Brahman) ; because His attributes are declared therein. 

20. That which is dealt with in the SmTiti (of Kapila) 
and also that which is the embodied being do not form 
(the Internal Ruler) ; because attributes other than those 
which belong to them are mentioned (in the context). 

21. Indeed, both (the Kanvas and the Madhyandinas) 
declare in their scriptures that this (i.e,, the individual self) 
is different (from the Internal Ruler). 

22. That Being who is characterised by invisibility 
and other such attributes (is the Supreme Self), because 
His attributes are mentioned in the context. 

23. Because also the context mentions the 
characteristic attribute (of), and the distinction (between the 
pradhana or matter and the purusha or the individual 
soul on the one hand and the Supreme Self on the other), 
that ( Akshara , who is the source of all things) is not those 
other two things (viz*> matter and soul). 

24. Because also (His universal) form is described (in 
the context under reference, that Being who is 
characterised by invisibility and other such attributes is the 
Supreme Self). 

25. * Vaihvanara 9 (means the Supreme Self) ; 
because that common term has (in the context here) a 
special qualification. 
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26. What is thus recognised (in the context here as 
constituting the body of VaifcvSnara) gives rise to an 
inference (that c Vaikvdnara 9 means the Supreme Self). 

27. If it be urged that (Vai&vanara) is not (the 
Supreme Self), for the reason, among others (that there is 
no use) of the word (‘ Agni 9 or ‘fire’ in grammatical 
equation therewith) and also for the reason that he (Agni) 
is firmly seated within the body, it is replied that it cannot 
be so because it is the worship of the Supreme Self so 
qualified that is taught (here), and because (also) it is 
impossible (for the digestive heat of the stomach to possess 
the qualities attributed here to Vai^anara) ; moreover, 
some read of him in their scriptures as the Person 
(Purusha ). 

28. For these very reasons, (VaiSvanara) is not the 
deity (sun), nor the element ( tejas ). 

29. Jaimini holds that there is nothing wrong even 
(in holding) that (the word i Agni ’) denotes directly and 
of itself (the Supreme Self). 

30. A&marathya holds that it is for the purpose of 
easy comprehension (that the infinite and unlimited 
Brahman is looked upon as measured by space). 

31. Badari holds that it is for the purpose of 
worshipping (Him that the Brahman is so desctibed). 

32. Jaimini holds that it is intended to make (the 
pranahuti) assume the character (of the agnihotra 
sacrifice) ; for the scripture shows it to be such. 

33. They (i.e., the Chhandogas) also declare Him (to 
be) in it. 

These thirty-three aphorisms are divided into six 
adhtkaranas. The first of these is called Sarvatra - 
prasiddhyadhikarana . It may be noted here that this 
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links up with the IndraPrUnadhikaraya , which closes the 
first part of the Chapter. There it has been laid down 
that whenever particular individual selves or particular 
non-intelligent things are mentioned in association with 
the characteristic attributes of the Supreme Self, what is 
intended to be taught is the continued meditation of the 
Brahman as forming the Inner Self of those particular 
intelligent and non-intelligent entities. When Indra 
describes himself as the prana and as immortal and enjoins 
meditation on himself as life and immortality, he is 
teaching the worship of the Supreme Self who has for His 
body the prana as well as the individual self of Indra. 
This principle of interpretation, however, seems to fail 
when applied to a passage like Chhand . Up. (III. 1), where 
He who has the prana for his body is mentioned in terms 
suggestive of the individual self. The question is raised 
and answered in the opening adhikarana of the second 
part. 

In the passage under consideration, it is first declared 
that all this indeed is the Brahman ; and His worship is 
enjoined on one who has become tranquil. Then again it 
is stated that man is characterised by worship and that he 
should perform worship. Thereafter, characteristics like 
being man-made, having life as the body, light as the form 
and a small abode, and being atomic are mentioned in 
connection with the Brahman . It looks as if these 
characteristics could not be applied to the Brahman . 

The problem here is that the Brahman is mentioned 
both at the beginning and towards the end of the passage. 
The description of the Brahman as given at the beginning 
seems to conflict with the attributes later mentioned. One 
way of dealing with the difficulty is to suppose that two 
different upa sands are enjoined. The first relates to the 
Brahman : but in regard to the second, the doubt may 
arise whether the object of worship there, who is described 
as the Possessor of the qualities of being mind-made etc., 
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is the individual self or the Supreme Brahman . This 
doubt is stated and answered by Sankara in his 
commentary. RSminuja also adopts this position in regard 
to the passage in the first of his two alternative commenta¬ 
ries to this Sutra . 

Assuming two upasands , the purvapakshin points out 
that, in the second, manas and prdQa are connected with 
the Brahman mentioned later. But they can be only the 
instruments of the individual self. Indeed, they have been 
negated in relation to the Supreme Self in other scriptural 
passages. Therefore, this Brahman must be different from 
Him of whom it has been declared that all this indeed is 
the Brahman . The earlier declaration enjoins the worship 
of the Supreme Self for achieving tranquillity; then the 
worship of the individual self is laid down to one who has 
become tranquil. The individual self, however, is called 
4 Brahman \ but in a secondary sense. 

As against this, Ramanuja supports the conclusion 
stated in the Sutra : “In all this (it is the Brahman 
Himself that is meant to be declared) because (it is He 
alone) that is prominently taught.” ( Ved . Sut. I. 2. 1.) He 
argues that the earlier injunction merely mentions that the 
Brahman who is the Self of the world, is to be worshipped* 
The later injunction recalls the earlier one and specifies the 
qualities of the Brahman also : He is capable of being 
grasped only by the pure mind. He supports and controls 
life, and so on. 

Then Ramanuja gives an alternative interpretation 
which he prefers. Here he is following Bodhayana’s Vfitti f 
which he quotes. Now the whole passage is taken as 
dealing with only one subject. The advantage thus derived 
is clear. The word, * sarvatra in the Sutra can point to 
* sarvam’ in the scriptural text; and tranquillity is to be 
attained not after, but before the worship. But this view 
too is criticised. If the Brahman is all, He becomes 
tainted by evil. The individual selves are everywhere in 
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various embodiments according to their karma . They may 
be regarded in this sense as creating, sustaining and 
dissolving the world. The word * Brahman ’ is sometimes 
used to refer to them also. Mind, life, etc., are associated 
with them. Thus it is appropriate to understand the 
whole passage as referring to the individual self. 

Ramanuja denies that the statement, that all this 
indeed is the Brahman , because it is born out of Him, is 
absorbed into Him and lives by Him, can apply to the 
individual self. The selves are different from one another, 
and no individual self can be the all, or can be deemed to 
be the creator, sustainer or destroyer of the world. The 
criticism is thus set aside ; and the unity of the Chhandogya 
passage is shown to be supported by Bodhayana. 

In the other aphorisms in this section, further objec¬ 
tions to this conclusion are set forth and refuted. It is 
first pointed out that the attributes under reference can 
appropriately belong only to the Supreme Self, and that 
even the slightest connection with them cannot be 
predicated of the individual self even when emancipated. 
Moreover, later in the passage, the worshipper is said to 
attain unto the Brahman after departing from this world. 
This can only mean that the individual self is the worshipper 
and the Supreme Self the object of attainment—and not 
that the bound soul is the agent of worship and its own 
state of freedom the object of attainment. Further, when 
it is stated that the Brahman is the Self within the 
worshipper’s heart, the individual self is pointed out by the 
genitive case and the Supreme Self by the nominative case. 
In a similar context in the Agnirahasya a difference in 
declension is observed between the nouns indicating the 
worshipper and the Supreme Self as the object of worship. 
The Bhagavadgita also declares the individual self to be 
the worshipper and the Supreme Self to be the object of 
worship. His residing within the heart and being described 
as smaller than a grain of rice or barley do not mean that 
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He is minute in His essential natute. The attribution of 
minuteness to Him is only for purposes of worship. This 
is made clear by the fact that there is mention only of His 
unconditioned greatness in the passage. 

That out of His abundant mercy He has chosen to 
reside within our heart does not mean that the experience 
of pleasure and pain befalls to Him. We experience 
pleasure and pain because of our being subject to karma * 
He is untainted by karma and is the Sovereign Lord. 
Hence the scripture compares the individual self and the 
Supreme Self to two birds on a tree, the former eating fruit 
and the latter shining in splendour without eating. It is 
thus demonstrated that the Chhdndogya passage under 
reference (III. 1) enjoins the meditation of the Brahman as 
being mind-made, having life as the body and possessing 
such attributes. (Pages 4-21)* 

If the Supreme Self is exempt from the experience of 
karma , as is made out from the metaphor of the two birds 
on the tree, the doubt arises whether He forms, as is 
claimed, the subject of the Kathopanishad . There He is 
said to have the Br§hmana and Kshatriya for His food, 
death for His condiment and Jit a (or the fruits of karma) 
for His drink. This problem is dealt with in the nejgt 
section, the Attradhikarana consisting of four aphorisms 
(9-12). It is asked about Him: “ Who can definitely know 
how He is 

In the first Sutra , the eater of the BrShma^a and the 
Kshatriya is declared to be the Supreme Self, who destroys 
the movable and immovable things in the world during the 
state of universal dissolution. “ Food ” is figuratively 
understood as that which suffers destruction, while the 
Brahmaria and the Kshatriya stand for the movable and the 
immovable things. Death is the condiment for the Cosmic 
Destroyer, for while helping in the destruction of the 
world, it also comes to an end. 

II S.B. iii 



X 


SRI-BHASHYA [Chap. I, Part 2 


The implied pitrvapaksha argument is that objects of 
enjoyment can also be metaphorically indicated by food. 
The individual selves are 1 eaters ’ of and ‘ food 9 to one 
another, and may therefore be the purport of the text. 
Condiment being subordinate to food, death may be 
regarded as not hindering such enjoyment. After all, the 
selves are immortal, and death cannot destroy them. In 
this view, however, the special meaning of ‘ condiment 9 
is not brought out, and the metaphor becomes wfeak and 
partly useless. 

Moreover, the context in which this text occurs 
obviously refers to the Supreme Self, who is described as 
great and omnipresent and attainable only through His 
grace. If it is objected that the eater and another are 
presently said to drink in the reward of works, having 
entered a cave, and that therefore the eater must be the 
individual self and his companion the prdiya or the 
intellect, the reply is that the two are the Supreme Self and 
the individual self. Earlier, the Supreme Self has been 
described as having entered the cave of the heart, and in a 
later passage, the individual self, denoted under the name 
of aditi or the eater of the fruits of karma> is also stated 
to be in that cave. The goal of the individual self, the 
other end of his path, is declared to be the seat of Vishnu 
or the Highest Lord. 

Thus the drinking of the fita by the Supreme Self 
cannot be taken as literally true. A group in which a few 
carry umbrellas, may be referred to as the men with 
umbrellas. The experience of the fruits of karma is thus 
attributeduto the Supreme Self, even though He is exempt 
from it. Alternatively, the Supreme Self is the agent of the 
drinking in a causative sense : Jrle causes the individual 
self to drink the Tit a. 

The last Shtra of the Adhikaralia then proceeds to 
ive an additional reason to confirm the identity of the. 
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Eater. It is to the effect that throughout the context the 
individual self and the Supreme Self are differentiated and 
defined by the attributes of being the worshipper and the 
worshipped, the attainer and the attained. The objection 
that the subject under consideration is only the individual 
self on account of the question raised in an early passage as 
to its post-mortem existence is effectively answered. The 
question is put by Nachiketas to Yama, and answer to it is 
requested as the third boon from the god of death. ' The 
two earlier boons have assumed the existence of the indi¬ 
vidual self after death. So the third boon, requesting 
knowledge about whether or not the departed individual 
self continues to exist, can only relate to the state of final 
release. It can only mean : “ Let me know the essential 

nature of final release and the means of attaining it.” 

In this connection, Ram&nuja makes a survey of the 
Kathopanishad as a whole. The story of Nachiketas is 
told—how an angry father gifted him away to the god of 
death, how he was kept waiting in the place of the god 
and how thereupon the god felt obliged to give him three 
boons. Various theories about the state of final release are 
referred to briefly, and Ramanuja declares that, according 
to those well versed in the Vedanta, final release is the 
natural experiential realisation of the Supreme Self by the 
individual self on the removal of the latter’s ignorance. It 
is pointed out that Yama teaches Nachiketas that the 
Brahman is hidden within and cannot be seen, and that 
His worship in the proper manner leads one to the supreme 
abode of Vishnu. (Pages 21-31). 

If the Eater is the Brahman who dwells within the cave 
of the heart and is difficult to be seen, how can the Person 
within the eye whose worship is taught to Upakosala (in 
ChhQnd* Up . IV. 10-15), be identified with the Brahman ? 
It is more reasonable to suppose this Person to be the 
reflected image, or the sun-god who is declared in the 
scripture to reside in Yhe eye, or the individual self whose 
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presence in a body is ascertained by looking at the eye. 
For of him it is said that he is * seen \ This doubt is now 
cleared in the six aphorisms (13-18) of the Antaradhikarana . 
It is shown conclusively that the Person within the eye 
also is the Brahman . He is so described only to fix Him 
in an abode for purposes of meditation ; and He is seen 
by adepts in yoga. 

Upakosala is taught twice about the Brahman . He is 
a devout disciple, impressed with a sense of the evils of 
samsara and eager to learn about the Brahman . To 
relieve his dejection when his preceptor goes on a journey 
without giving him instruction, the preceptors Fires teach 
him something about the Brahman y and the preceptor 
later completes the teaching. 

The Fires first teach that the Brahman is life, that He 
is supreme happiness and that He is the ether of space. 
According to the preceptor, the Person who is seen 
within the eye is the Self, is immortal, is fearless and is 
the Brahman. All blessed things go to meet in Him. He 
is the Giver of good things and the Shining One. 

The Brahman first taught by the Fires is again taught 
by the preceptor and identified with the Person in the eye. 
The qualities attributed to Him are appropriate only in 
regard to the Supreme Self. Moreover, we know from 
other scriptural texts that the Brahman dwells in the eye 
as its Internal Controller. 

This view is criticised on the ground that there is a 
break in the context between the first and the second 
teaching given to Upakosala. The Fires teach severally 
something about themselves. One who worships them in 
the way indicated is assured of worldly results such as good 
health, long life etc. Thus between the initial teaching 
about the Brahman and the subsequent instruction By the 
preceptor, there intervenes the subject of the worship of 
the Fires whose fruits are worldly and antagonistic to the 
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realisation of the Brahman . Hence the preceptor’s teaching 
may well be about a different subject* 

This criticism is refuted by Ramanuja who points out 
that the Brahman with His characteristic attributes is 
mentioned by both the Fires and the preceptor. The 
Fires speak of Him as characterised by supreme happiness 
and the preceptor describes Him as One in whom all 
desirable things gather together. The intervening worship 
of the Fires forms an auxiliary part of the worship of the 
Brahman . The results attributed to it may be taken as 
mere panegyric ( arthav&da ), or preferably, as helpful to 
the worship of the Brahman . 

The context bears this out. Upako?ala is taught when 
he is in sore distress about his preceptor’s delay in teaching 
him about the Brahman ; he has no hankering for worldly 
joys. Moreover, the Fires specially say that the preceptor 
will teach him about “ the pathThis is obviously 
meant to indicate that their teaching is not complete. 
Indeed, they have no intention of superseding the 
preceptor, which is highly improper. Just to console him, 
they describe the essential nature of the Brahman and leave 
it to the preceptor to complete the teaching. The path 
which begins with “light” and by which the departing 
soul travels to attain final release is described to 
Upakosala by his preceptor along with what leads up to it, 
namely, the worship of the Brahman . It is unreasonable 
to suppose that the preceptor has to teach about the path 
alone without teaching about the Brahman . 

Another criticism is also answered by Ramanuja. It 
is to the effect that the Fires teach Upakosala only 
pratikopasana . That is, he is asked to regard as the 
Brahman worldly happiness and the ether of space, which 
are not the Brahman . According to Ramanuja, this is 
inappropriate, because Upakosala is anxious to win 
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spiritual emancipation and not the transitory results that 
accrue from pratlkopasana . 

When Upakosala says that he knows about the prana 
being the Brahman and not about happiness or the ether of 
space being the Brahman , he is not asking for instruction 
in a new pratlkopasana . What he wants to know is 
whether the Brahman is to be regarded as the controller of 
happiness and the ether, or whether He is to be regarded 
as happiness which is unlimited and infinite (like the ether 
of space). In reply the Fires actually declare : “ Whatever 
indeed is happiness, that same is the ether of space. 
What indeed is the ether of space, that same is happiness.” 

The teaching that the worship of tha Person within the 
eye leads to the well known path beginning with light re¬ 
enforces the conclusion that He is the Brahman. This is 
irrefutably established by the fact that other suggestions 
about the Person are untenable. Neither the reflected 
image, nor the sun-god, nor the individual self has any 
permanent position in the eye ; and the qualities attributed 
to the Person can never apply to any of them. (Pages 31—44). 

In the course of the discussion about the true identity 
of the Person within the eye, reference has been made to 
the Internal Ruler who dwells within the eye. It has been 
assumed that this Internal Ruler is the Brahman . Possible 
arguments against this assumption are now examined and 
refuted. Incidentally, it may be noted that while the first 
three adhikarapas of the second part have been concerned 
with the Brahman as located in infinitesimal homes like the 
interior of the heart or the eye, hereafter the theme 
diverts to the Brahman in some kind of relation with the 
universe as a whole. 

In the three aphorisms (19-21) of the Antaryamyadhi- 
karapa> a well known passage from the Bfih. Up . (IIL 7) is 
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discussed. Here the Brahman is described as the Internal 
Ruler or Controller in the deities like those of the earth, 
water, fire, mid-air, air, the sun, space, the moon, stars, 
sky, darkness and light, in all beings, in the individual 
self, and in the things relating to the individual self such as 
life, speech, etc. He is pointed out as dwelling unknown 
in each of them, controlling each of them and having each 
of them as His ‘ body \ A comparison between the two 
versions of the text, those of the Ka^vas and the 
Madhyandinas, makes it clear that the Internal Ruler 
controls the individual self also, who is mentioned 
expressly in one recension and by a synonym in the other; 

The identity of the Internal Ruler with the Brahman is 
questioned because towards the end of the passage He is 
described as the seer without being seen, the hearer 
without being heard and so on ; it is also added that there 
is no other seer or hearer etc. The Brahman s knowledge 
is not dependent on senses like eyes and ears. It is 
obvious that some individual self or the individual self in 
some sense is the seer, hearer, etc. The Brahman is 
excluded by the denial of any other seer, hearer etc. 

This broad position taken by the critic is not without 
its own difficulties. Subtle arguments have to be provided 
to explain how any individual self can be the Internal Ruler 
of all things in the world and also of the person who is 
addressed. These are not explicitly stated. One of the 
various deities, or an individual self with special mystic 
powers, or some one else may be intended by the critic. 
Perhaps the best way of explaining this point of view is 
that the teaching that the Internal Ruler of the earth or fire 
or some other thing is also the Internal Ruler of the person 
addressed merely means that all the Internal Rulers belong 
to one class—the species of individual selves. 

However, Ramanuja disposes of this criticism with 
the help of several arguments. He quotes a parallel passage 
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from Sub. Up, which identifies the Internal Ruler with 
Naraya^a, the Supreme Self. The immortality which is 
attributed to the Internal Ruler, is independently due to His 
own intrinsic nature, and this is the characteristic attribute 
of the Brahman only. He is said to be the seer, the hearer 
and so on, not because He is dependent on the senses for 
His knowledge. On the contrary, His perceptive 
realisation is due entirely and independently to His own 
intrinsic nature. The statement that there is no seer, 
hearer, etc. other than He, merely shows that there is no 
other controller to control Him. He possesses the power 
of being omniscient and of willing the truth. 

Moreover, when the Internal Ruler is pointed as the 
Self of the person addressed, the individual self of the 
person is in the genetive case and its Self in the nominative 
case. The two therefore cannot be identical. Indeed, the 
individual self is as little worthy of being regarded as the Self 
or the Internal Ruler of all as non-intelligent matter. Thus, 
In both the recensions of the passage dealing with the 
Internal Ruler, it is made clear that He is the Supreme Self 
and that He is quite distinct from the individual self. 
(Pages 44-51). 

The Internal Ruler has been described as one who sees 
without being seen. Because of His power to see, He may 
well be the Supreme Self. Can the same thing be said 
about the invisible Akshara mentioned in the Mund . Up. 
as the source from which the universe evolves ? There is 
no reference here to such a quality as seeing which implies 
intelligence. This problem is dealt with in the next section, 
the Adri'syatvddigupakddhikarana , which consists of 
three aphorisms (22-24). 

Th e purvapaksha relies particularly on a statement in 
the Upanishad that there is some one higher than the 
superior akshara . Obviously, 4 akshara 7 here cannot 
mean the Brahman *, the context suggests that it refers to 



Adhik. V , Sw*. 22-24] AN ANALYTICAL OUTLINE xvii 


the prakfiti in its undifferentiated condition. In earlier 
passages also, the term should mean the same thing. 
When it is said to be invisible, it is denied to be gross 
matter, but affirmed to be something akin to it, namely, 
matter in a subtle, undifferentiated state. Thus, it would 
appear that the prakfiti is here declared to be the cause of 
the universe, and not the Brahman . (The entity higher 
than the akshara may, in this view, be taken to be 
the individual self.) 

The Sutras reject this position by pointing out that the 
invisible Akshara is endowed with attributes which make 
Him out to be the Brahman . Ram5nuja explains that by 
knowing this Akshara everything is said to be known. 
He is the source of the universe. Omniscience is clearly 
attributed to Him, and His tapas consists of knowledge. 
In the circumstances, the word 1 akshara y must be used 
in a different sense in the later passage where it can denote 
only matter in its subtle state. 

A study of the attributes of the Akshara and of the 
way in which He is distinguished from both matter and the 
individual self in the Upanishad fully supports this 
conclusion. Ramanuja undertakes a fairly detailed survey 
of the Upanishad as a whole. A lower and a higher 
science dealing with the knowledge of Brahman , an 
indirect and a direct way of approach to Him are mentioned 
first. Then the invisible Akshara is described to be the 
source from which the universe of intelligent and non- 
intelligent things evolves. His omniscience is referred to, 
as also His unconditioned reality. Next, the performance 
of rituals by those desirous of worldly results and that by 
seekers of emancipation are differentiated. The yogins , it 
is pointed out, perceive the Akshara near at heart. He is 
higher than the individual self who is beyond the 
undifferentiated prakfiti . His worship is the highest kind of 
loving devotion, and it results in the emancipation of the 
individual self, when it becomes like unto the Brahman . 
II S.B. iv 



xviii 


SRI-BHASHYA [Chap* /, Part 2 


Thus the invisible Akshara mentioned at the beginning of 
the Upanishad can only be the Brahman- 

A final argument is that the Akshara is described as 
having a universal form. The celestial world of fire is His 
head, the sun and the moon are His eyes, the whole uni¬ 
verse is His heart, and so on. This form can belong only 
to the Supreme Self who is the Internal Self of all. (Pages 
51-65.) 

The universal form attributed to the Akshara in 
Mund . Up. Is associated in the Chhdnd* Up- (V) with 
Vaisvanara, and it is not clear that the word, 
* Vai^v&nara \ means there the Supreme Self. For it is a 
common term which is known to have at least four 
meanings. It may stand for the sun-god, the element fire, 
the digestive 1 heat * of the stomach and the Supreme Self. 
Any one of these meanings, it is urged, can apply in the 
context, and the meaning of ‘ Vai'svdnara * cannot be 
determined there decisively to be only the Supreme Self. 
This question is answered in the nine aphorisms (25-33) of 
the Vai£vdnarddhikarana, the last section of the second 
part of the first Chapter. 

The first Sutra of the Adhikarana sets the doubt at 
rest. 4 Vai&vdnara y may be a common term having more 
than one meaning. But in this particular context in the 
Chhand- Up- it is used in association with special attributes 
which make out what is indicated by the word to be the 
Supreme Self and none else. To demonstrate this, 
Ramanuja surveys the teaching about Vai£v3nara in the 
Upanishad . Aupamanyava and four other sages meet 
together and start an enquiry, " Who is our Self, and 
what is the Brahman?” They seek the help of Uddalaka, a 
worshipper of the liman known as Vaisvanara. Confessing 
to incomplete knowledge, he takes them to King Akvapati 
as the most competent teacher for them all. ASvapati 
questions them and instructs them. The subject of their 
investigation is, * Who is our Self and what is the 
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Brahman 1 f He speaks to them about the Self known as 
'Vai&vanara. Thus the Upanishad here uses the word 
‘ VaiSvanara* in the place of * Brahman \ Moreover, 
towards the close of the teaching, the worshipper is 
assured of the destruction of hU sins and the experience of 
the Brahman . These results can accrue only if Vai&vanara 
is the Brahman and not otherwise. 

The form of VaUvftnara is also recognised to be one 
associated with the Brahman in the Sf ruti and the SmTiti 
alike. In the Muz# Up . it is said of Him that the celestial 
world of fire is His head, the sun and the moon are His 
eyes, the air is His breath, the earth is His feet, and so on. 
The Supreme Self is similarly described in the 
Mahabhdrata also. A&vapati informs the six sages who 
have come to him that Vai&vSnara has for His head, eye, 
breath, trunk, bladder and feet the celestial world, the 
sun, air, the sky, water, and the earth respectively. 

At this stage, a further objection is possible 
Afcvapati’s teaching fin is parallels in the Brih. Up . and 
£at. Br. There Vai&vanara is called 4 Agni 9 or fire. 
Asvapati himself teaches in connection with the worship of 
Vatsvanara that the heart, the mind and the mouth are to 
be regarded as the three household fires. Here VaiSvanara, 
existing within the heart, is made to assume the character 
of the three fires. He is also indicated to be the recipient 
of the offering of food made to the prdna (or the principal 
vital air) in the pr^^huti ceremony. In the Br. f 
VaisvSnara is described as a fire placed within the 
worshipper. All these suggest that ‘Vaisvanara* has the 
significance of 4 gastric fire \ Therefore, its meaning cannot 
be determined to be the Supreme Self and nothing else. 

The reply to this is that even while having the charac¬ 
teristics of the gastric fire, Vai&vSnara has other 
characteristics also. He has the three worlds for His body. 
This cannot apply to mere gastric fire. The proper 
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construction therefore is that VaiSvanara is the Supreme 
Self having the gastric fire for His body. The worship of 
the Supreme Self so qualified is taught here. This is 
supported by Sri Krishna's statement in the B. G. that He 
becomes the digestive fire in all beings and by the S' at* Br+ 
calling Vaisvanara as 1 Purusha* or ‘the Person \ a term 
referring particularly to the Supreme Self. The arguments 
disproving VaiSvanara to be mere gastric fire also show 
that He cannot be the sun-god or the element fire. 

Jaimini puts forward an alternative view about the 
equation of Vaisvanara with Agni. Vaisvanara is declared 
to be Agni, and 1 Agni * has been taken to mean ‘ the 
Supreme Self having the digestive fire for His body \ Now, 
Jaimini points out that the word, ‘ Agni \ in its 
etymological significance, stands for ‘one who leads all to 
the end of the goal \ This can mean only the Supreme 
Self, even as * Vai'svd n ara \ on a similar analysis, denotes 
Him only as the Leader of all. 

To a possible criticism that Vaisvanara, by reason of 
His having the three worlds for His body, need not 
necessarily be the Supreme Self, but may be the element 
fire or a god, the answer is given by A&marathya, The 
infinite Brahman is conceived to be measured by space to 
help easy comprehension on the part of the worshipper. 
But, the objector continues, Vaisvanara has a material 
body : this makes it likely that he is a minor god. Badari 
replies to this point. The Brahman is here associated 
with a material body for purposes of worship. In the very 
context where His body is described, it is also pointed out 
that He is really immeasurable. Evidently, therefore, a 
form of worship for the attainment of the Brahman is 
taught here. 

Again, it is recalled that in the worship of Vaisvanara, 
one is asked to look upon one’s chest as the altar, the 
heart, mind and mouth as the three household fires and so 
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on. This is in harmony with the conception of Vaisvanara 
as the gastric fire and not as the Supreme Self. Jaimini, 
again, comes forward to reply. VaiSvSnara is worshipped 
every day with offerings of food in the pranahuti 
ceremony. The worshipper is asked to regard his chest etc. 
as the altar etc. in order to make the pranahuti performed 
by him assume the character of the agnihotra sacrifice. 

. j 

This is made clear by the parallel passage in the Sat* 
Br., where the worshipper is asked to identify the different 
parts of his body with different parts of VaifcvSnara 
regarded as having the three worlds for his body. Then ha 
looks upon his chest as the altar, his heart as the 
garhapa.tya fire, and so on. Next, he performs the 
pranahuti , looking upon it as the agnihotra sacrifice. 
Thus in the worship of the Supreme Self under the name 
of Vaisvanara , the pranahuti is an essential element. It is 
now clear that Vaisvanara is the Supreme Self and none 
else. (Pages 65-81). 


Chapter I, Part 3 

After dealing, in the second part of Chapter I, with all 
the important scriptural passages suggesting, through 
indistinct characteristics, either the individual self or the 
prakfiti as the cause of the world, the Vedanta-Sutras 
proceed in the third part to take up other passages where 
the indications for the individual self or the prakjiti are 
clear and distinct. 

This part consists of ten adhikaranas and forty-four 
aphorisms. The SHtras in this part are given below : 

1. The abode of the heaven, the earth etc. (is the 
Supreme Self), because there is an expression (in the 
context here particularly significant) of Himself. 
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2. Because also that (Being) is taught to be that which 
is to be approached (in worship) by the released (souls)— 
(He who is the abode of the heaven* the earth etc. is the 
Supreme Self). 

3. Neither the ftnumftna (or what is capable of being 
established by the logical process of inference), nOr (the 
jlva who is) the possessor of life (is the abode of the 
heaven, the earth etc.), because there are (in the context) 
no expressions signifying either. 

4. Because (His) differentiation (from the individual 
self) is taught (in the context). 

5. From the context (here, it comes out that the 
abode of the heaven, the earth etc. is the Brahman )* 

6. On account of the (mere) existence and (also) on 
account of the eating (of the fruits of karma , which are 
both predicated in the context here, the abode of the 
heaven, the earth etc. is the Brahman ). 

7. What is denoted by the word, 4 Bhuman 9 (which 
means 4 the Great One \ is the Brahman) y because He is 
taught (in the context) to be greater thaii the samprasada 
(or the individual self). 

8. Because also the attributes (given in the context) 
are appropriate (only in relation to Him). 

9. ‘ Akshara* (means here the Supreme Brahman ), 
because it is declared (in the context) to be the support of 
what is beyond the ambara (or 8kdsa y i.e., the prakriti). 

10. And that (power of supporting what is beyond 
the akfita) is due to (His) supreme power. 

11. Because also otherness is negated (in relation to 
the Akshara ). 

12. The object of the action of seeing is He (i.e., the 
Supreme Self), on account of (its) being taught (to be the 
Supreme Self). 
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13. The * little ether’ (within the heart denotes the 
Brahman) because (the reasons found in) the subsequent 
statements (in the context refer to Him). 

14* On account of (the individual selves) going to 
(and returning from) it, and on account (also) of (its being 
indicated by) the word ('Brahma-loka'), (the dahardkasa 
is the Brahman) ; accordingly, it is so seen declared in the 
scriptures, and there are also grounds of inference (in this 
behalf). 

15. Because also His (i.e., the Brahman s) greatness 
as the support (of the world) is found (mentioned) in 
relation to this ( dahardkaka ). 

16. And because also it is well known (that the word, 
* Akdsa\ means the Brahman ). 

17. If it be said that, owing to there being a reference 
to another (than the Brahman ), it is he (i.e., that other, 
namely, the individual self, who is the dahardkasa ), it is 
replied that it is not so ; because of the inappropriateness 
(of the qualities of the dahardkasa being attributed to the 
individual self). 

18. If it be said that it (viz., the idea of the daharakaSa 
being the individual self) results from a subsequent passage, 
it is replied that it is not so ; for that (individual self which 
is mentioned later in the context) is, on the contrary, 
wiiat has its essential nature made manifest (by the removal 
of the concealing veil of the effects of karma). 

19. And the reference also (to the individual self) is 
made (in the context) with a different object in view. 

20. If it be said that, owing to its (i.e., the 
dahardkasa* s) being declared in the scripture to be little, 
(it is not the Brahman , then it is replied thereunto that) 
this (objection) has been already answered. 

21. Because also of its resemblance to Him (thi s 
individual self is not the dahardkdSa or the Brahman )* 
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22. The Stnriti also declares (to the same effect). 

23. He who is (spoken of as being) limited in size (to 
the size of a thumb is the Brahman )> because the scripture 
itself declares (to that effect}. 

24. This (limitation in magnitude to the size of the 
thumb) is, however, in relation to the heart (of man), as 
man (alone) is qualified (to worship and meditate on Him). 

25. BadarSyatia is of opinion that that (viz- , the act of 
worshipping the Brahman) obtains (among those who are) 
above (i.e., among the gods and others) also ; because such 
a thing is appropriate. 

26. If it be said that it (viz-, the corporeality of the 
gods, etc.) gives rise to an inconsistency in relation to 
(religious) works, it is replied that it is not right to say so ; 
because manifold adoption (of bodies) is seen to be 
possible (in the case of certain beings). 

27. If it be said that it is in relation to the scripture 
that that (inconsistency) arises, it is replied that it is not 
so, because (the gods and) all (other things) are born by 
means of that ( viz*, the scripture), as may be made out 
directly and indirectly. 

28. And it is for this reason that it (i.e., the Veda) is 
eternal. 

29. Because also there is a continued identity in 
respect of the names and forms (of things), there is nothing 
which is inconsistent with a revolution (of creation), 
because it is so seen revealed in the tfrutis and is also 
declared in the SmTitis . 

30. In regard to the forms of worship in which the 
object of worship is conceived to be the honey etc., Jaimini 
speaks of the absence of fitness of the gods etc. (to be 
worshippers), because such a thing is impossible. 

31. Because also it is in relation to the Light (that 
such worship by the Vasus etc., is taught to be performed). 
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32. Badarayai>a, however, says that there is such a 
fitness (on the part of the gods etc., to adopt the form of 
the worship of the Brahman known as the Madhuvidya) : 
for so it is. 

33. Because it is shown (in Chhdnd- Up. IV. 1-2) that, 
owing to his having heard their disrespectful remarks (i.e., 
of the swans) and owing also to his having then gone (to 
Raikva the teacher), grief arose in him (i.e., Jana&ruti, who 
is hence called “ 3udra ” and not because he is a 3udra by 
birth). 

34. Because also it may be made out (from the 
context) that he (Janakruti) is a Kshattriya. 

35. Because also there are in the later portion (of the 
context) bases of inference arising from Chaitraratha (being 
a Kshattriya). 

36. Because certain religious ceremonies are 
mentioned (as needed for the study and adoption of the 
science of the Brahman) and because the absence of these 
(ceremonies) is mentioned (in relation to the Sudra). 

37. Because also of the undertaking (of the teaching 
in the case of Jabala) after making sure of its absence (i.e., 
of the absence of his belonging to the Sudra caste). 

38. Because (in the case of the Siidra) there is 
prohibition in relation to the listening to, learning to recite 
and understanding (the Vedas). 

39. Because also it is so declared in the SmTitis. 

40. (He whe is of the size of the thumb is the 
Brahman) on account of trembling (at Him being predicated 
in relation to the whole world). 

41. Because the splendour (of the Brahman) is seen 
(mentioned in the context, He who is of the size of the 
thumb is the Brahman)* 

IIS.B. v 
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42. What is denoted by the word * ~Aka§a y (is the 
Brahman) because it is taught (in the context) that it is, 
among other things, a different thing (from the individual 
self). 

43. Because of the teaching of difference (between the 
individual self and the Supreme Self) in the states of deep 
sleep and death (the individual self is different from the 
Supreme Self). 

44* On account of the words, u Lord '* etc. (being 
found in the context, the Supreme Self is distinct from the 
individual self). 

The first section of the third part goes by the 
name of Dyubvadyadhikarana , and consists of six 
aphorisms. It is connected with the last two adhikaranas 
of the first part. In the second of these, VaiSvSnara, who 
has the heaven for His head and the earth for His feet, is 
shown to be the Supreme Self. Now the enquiry is about 
some one else, who appears to be the individual self, and 
who is at the same time described to be the support of the 
heaven and the earth. The reference is to the Muntf. Up 
extensively discussed in the previous section, the 
Adfibyatvadigunakadhikarana . There the invisible 

Akshara has been identified with the Supreme Self for a 
variety of reasons. He too has been declared to have the 
heaven for His head and the earth for His feet. 

The doubt now put forward can arise after the 
acceptance of the Akshara as the Brahman . In a passage 
subsequent to the one describing the Akshara in His 
universal form, the Upanishad describes the heaven, the 
earth, the mind and the vital airs as inwoven in the Atman . 
It then goes on to say that the blood-vessels are united in 
him in the same way in which the spokes are fitted into the 
nave of a wheel, that he moves within and that he is born 
in many ways. These are clear indications that the Atman 
under reference is the individual self. A break in the 
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context can reconcile the reference earlier to the invisible 
Akshara as the Supreme Self and to the individual self as 
the Atman here. But the acceptance of the individual self 
as the theme here may shake even the earlier determination 
of the invisible Akshara as the Supreme Self. 

This purvapaksha position is not without weaknesses 
of its own. It has to resort to some special pleading to 
show the individual self as the support of the heaven and 
the earth. The Sittras , however, put forward other 
independent and conclusive arguments. In the first 
aphorism, it is pointed out that in the very passage which 
refers to the supporter of the heaven and the earth, there 
is an expression which unmistakably points to the 
Brahman. He in whom the earth and the heaven are 
inwoven is also the setu of immortality. The word, < setu, 
which usually means a dam, here stands for a bridge. This 
meaning may be obtained either by an etymological analysis 
which derives the word from the root, si, to bind together, 
or from the fact that the bridge has some resemblance to a 
dam. 

Once this is granted, then the association of the 
Supporter of heaven and earth with the blood-vessels, the 
mind and the vital air has to be understood in a different 
way. Elsewhere in the scriptures the Supreme Self is said to 
be seated within the heart where all the blood-vessels unite. 
Being the support of all, He is also the support of the 
instruments of the individual self such as the mind. He 
may also be said to be born in many ways, because of His 
numerous incarnations. 

The next aphorism refers to another fact which shows 
the Support of the heaven and the earth to be the Supreme 
Self. This Person is described in the Upanishad as being 
worshipped by the released souls. Indeed, there is nothing 
to indicate that the Support of the heaven, the earth etc., 
can be the individual self any more than it can be the 
prakfiti ♦ Moreover, He is taught to be different from the 
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individual self in a later passage, where He as the Lord and 
the individual self as grief-stricken are described as sitting 
on the same tree. Thus, there is no break in the context 
to justify the pUrvapaksha . The argument is finally 
clinched by the simile of two birds on a tree, one eating 
the pippala fruit and the other shining in splendour 
without eating at all. Only the shining bird, which does 
not eat, can be the support of the heaven, the earth etc., 
and it is the Brahman . 

The principle of interpretation thus upheld is that in a 
context dealing with the Supreme Self, so long as continuity 
is maintained, there is no scope for the intrusion of the 
individual self. But Chhdnd . Up . (VII) is a context which 
seems to deal with the individual self in unbroken 
continuity. By the same token, the bhuman or the ‘ great 
one y mentioned there ought to be the individual self, and 
knowledge thereof accepted as redeeming. Thus, the next 
section, Bhumadhikarana> comprising Sutras 7 and 8, 
arises. It has two other links also with the Mund. Up. 
dealt with in the previous section. Association with prana 
attributed in the earlier section to the Supreme Self, here 
has to be attributed to the individual self. He who is 
called Satya (or Truth) in Mund . Up. may be the Supreme 
Self; but the same word appears merely to refer to 
truthful speech here. 

The Sutras now show that the Bhuntan is the 
Brahman y being pointed out to be greater than the 
samprasada or the individual self. Ramanuja briefly 
surveys the entire seventh Prapd thaka of the Chhdnd . Up . 
in order to state the purvapaksha clearly and refute it, 
Narada, discontented even after studying the scriptures and 
seeking instruction about the Xtman , is here taught by 
Sanatkumara. He is asked to worship, one after another 
in the order of increasing importance, various pratikds as 
the Brahman ♦ The list begins with ‘ name ’ and ends with 
* desire \ Greater than desire is the prdria . There is no 
direction to worship the prdria as the Brahman * It can be 
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made out that by *prana* the individual self is meant here, 
even though the simile of the spokes and the nave used in 
the Kaush. Up- (III. 9) is used here. There it refers to the 
Supreme Self, here only the individual self is meant, as the 
prana is presently identified with the embodied individual 
self, represented by a father, mother, sister etc* 

The purvapaksha contention is that the individual self 
is the central theme of this part of the Upanishad . There 
is no question asked about whether there is anything 
greater than the prdna . Nothing again is declared to be so. 
So the rest of the passage too deals with the individual 
self, who is later on described as the ‘ great one 9 and 
knowledge about whom is declared to lead to liberation. 

Ramanuja controverts this position by explaining that 
Sanatkumara, without being asked any question,; himself 
teaches Narada about something greater than the prana . He 
calls this Truth; and by Truth, the Brahman is meant* 
For it is this Truth which is later described as the Brahman* 
Moreover, in the next section of the Upanishad , Satya is 
differentiated from the individual self* 

The purvapaksha can be maintained only by explaining 
away the reference to Satya as having to do merely with 
speaking the truth as an element in the meditation on the 
praiia . But in the context, what is taught is the 
proclamation of Satya as transcendent. Moreover, Satya 
is shown to be different from the prdna by the disjunctive 
particle *tu (‘but* or * however ’). The person who 
declares the prdna to be transcendent is thus distinguished 
from the person who declares Satya to be so* The 
VTittikdra also upholds the view that the Bhuman is the 
Brahman t because He is mentioned later than the 
individual self in the series beginning with * name \ 

SanatkumSra’s later teaching fully bears this out. After 
stating that only the worshipper of Satya can truly 
proclaim the object of his worship to be transcendent, he 
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goes on to describe the various stages in the worship of 
Satya • Mental reflection, faith, devotion and volitional 
effort are taught. These are intended to be stimulated by 
the statement that His nature consists of bliss. 

Then this blissful Brahman or Satya is defined as the 
Great One, “ (on seeing whom) one sees nothing else, (on 
hearing whom) one hears nothing else, and (on knowing 
whom) one knows nothing else.” This means that, while 
experiencing the Brahman, who has the nature of unsur¬ 
passed bliss, nothing else is experienced. Indeed, nothing 
other than He exists, as there is none who is equal or 
similar to Him, or whose existence is not dependent on 
Him. 

That men experience the world as full of pain and 
limited in happiness is due to their karma which makes 
them experience the world as distinct from the Brahman . 
When one is freed from the influence of karma , the 
same world is experienced as having the Brahman for its 
Self and becomes bliss. Biliousness makes milk 
disagreeable, while health enables one to appreciate its 
taste. The teaching is concluded by showing that the true 
worshipper attains emancipation. 

The next Sutra re-affirms the identity of the Bhuman 
by pointing out that the attributes given in the context are 
appropriate only in relation to the Supreme Self. 
Incidentally, the argument that the worship of the individual 
self is taught in the closing passage is refuted. The 
attributes mentioned include that of independent self- 
sustentation, of being the Self of all, and of being the 
producer of everything from the prana downwards. This 
last attribute disproves the prana mentioned earlier to be 
the ~Atman whose worship is taught here and knowledge 
about whom enables one to cross the 3ea of samsdra * 

Worship of the Supreme Self under the conception of 
the ego is taught, but not the worship of the individual 
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self. The worship of the Supreme Self in His essential 
nature and also as the Internal Ruler of the individual self 
is also indicated. 

Thus the Bhuman is shown to be the Supreme Self. 
(Pages 90-107). 

The Satya of the Mund. Up . has been shown to be the 
same as the Bh&man of the Chhdnd . Up . Now, further 
doubts are raised about the significance of the word, 
l Akshara\ which occurs in the Murid. Up. in two different 
contexts. The invisible Akshara there has been held to be 
the Brahman , but in a later context it is also allowed to 
denote matter in its undifferentiated condition (Chapter I, 
Part 2, Adhikarana 5). In Bfih. Up. (III. 8), where 
Yajnavalkya answers some questions of Gargi, the Akshara 
appears again to mean undifferentiated matter or the 
individual self, and there it is even described as the cause 
of the world. If this is accepted, even the identification 
of the invisible Akshara with the Supreme Self may require 
re-examination. Satya , mentioned later than the prdna> 
is held to be greater and different ; similarly, the Akshara 
in Brih. Up . (III. 8) mentioned as that in which what 
is said to be beyond the dkasa (or subtle matter) is inwoven 
has to be shown to be the Supreme Self here. 

Gargi asks in what that which is beyond the heaven 
and below the earth, that which is between the two, that 
which is past, is present and is the future, are inwoven like 
warp and woof. The answer is that all things are inwoven 
in the aka^a. This is taken by the purvapaksha to be 
the ether of space, which is the first to evolve among the 
five great elements. The akshara in which it is in turn 
inwoven is matter in its primordial undifferentiated 
condition. Alternatively, the aka&d may mean primordial 
matter, which may be conceived, even like the Brahman in 
the previous Adhikarana , to be established in itself. This 
view is further sought to be supported on the ground that 
the word, ‘ akshara \ means the Supreme Self only in the 
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scriptures and that its sense as primordial matter is earlier 
apprehended* 

The Stitra replies to this argument by pointing out 
that the Akshara in the context is taught to be the support 
of atnbara nta y of what is beyond the aka ha or the ether 
of space. Now, that which is beyond the ambara is the 
undifferentiated prakfiti, whose support must in reason be 
something different from itself. It must be noted that, 
when all things are said to be inwoven in the akdsa y the 
latter means not the 1 air'filled sky \ but matter in its subtle 
condition. The Akshara as the support of this aka§a can 
only be the Supreme Self. This meaning of Akshara is 
plainly derived from its etymology, which refers to what is 
indestructible. There is no need to go to the scriptures 
for this* 

A further objection is now raised ; if the dkasa is the 
undifferentiated matter, then the Akshara may well be the 
individual self, which is the basis of non-intelligent things, 
which has the attributes mentioned in the context, and 
which is known to be indicated by the word quite as well 
as undifferentiated matter or the Supreme Self. The 
answer to this is given in the next aphorism, where it is 
pointed out that the power of supporting what is beyond 
the akaha is due to the supreme power of the Brahman * 
All things are subject only to His command, and such 
authority does not belong to the individual self even in its 
state of emancipation. Yajnavalkya refers later to this 
supreme power of the Highest Self. 

Moreover, this Akshara is said to see while remaining 
unseen, and to be indeed the only seer. Obviously the 
individual self cannot be described in these terms. Nothing 
else exists other than the Brahman in the sense.that nothing 
else has independent existence. The further teaching that 
all religious acts proceed from the commands of the 
Akshara point out its identity with the Supreme Self. 
(Some of the attributes such as all-pervasiveness cannot 
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belong to the individual self, according to Ramanuja), 
Thus the Akshara taught to Gargi is the Supreme Self, 
(Pages 107-114). 

The Unseen Seer has been taken to be the Brahman 
here and earlier. In a passage in the Pr. Up . it is stated 
that a certain type of meditation leads the worshipper to 
the Brahma-loka , where he ‘sees' the Highest Person, 
How can the Highest Person referred to here be the 
Brahman , who is incapable of being seen ? This question 
is debated in the next section which goes by the name of 
Ikshatikarma dhikarana. It consists of only one aphorism, 
the 12th. 

The context relates to the teaching given to Satyakama 
by the preceptor, Pippalada. More than one kind of 
meditation on the mystic syllable Om is taught here. He 
who meditates on the syllable of one matrd attains the 
world of men, while the antariksha or the middle world 
is attained by the meditator of the syllable of two matrds. 
Meditation on the syllable of three mdirds leads the 
worshipper to the Brahma-world, where he sees the 
Highest Person, who is higher than the individual selves in 
their totality. These selves are themselves regarded as high 
or eminent on account of their superiority to the body, the 
senses etc. In the circumstances, the Highest Person can 
be none other than Brahma, the four-faced creator. 

How the creator acquires this character is not explained 
here by Ramanuja. But from his other works it can be 
made out that during the dissolutions of the universe, 
known as naimittika or occasional, the individual selves 
in the dissolved world and their sense organs etc. are 
gathered in Brahma. Now, after thus inferring Brahma to 
be the Highest Person here, the attributes mentioned in 
relation to him are to be accordingly interpreted. He is said 
to be calm, free from old age, free from death and free 
from fear. He is the Highest. One who worships him is 
freed from sin. Though these attributes appear proper 
IIS.B. vi 
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only in relation to the Supreme Self, they are to be applied 
to the creator with necessary modifications or changes in 
emphasis. His extremely long life, for instance, may be 
taken to justify his being described as immortal. 

There is nothing in the context, however, to 
justify all this forced interpretation. The scriptures 
elsewhere say that the Supreme Self can be seen and 
experienced by the released selves or the transcendental 
seers. What is said here about the Supreme Self being 
seen therefore does not contradict the teaching of the 
scripture. Hence the attributes of being free from death 
etc. have to be understood in their primary sense and as 
pointing to the Supreme Self. The description of the 
Highest Person here as higher than the superior individual 
selves has really to be taken as * higher than him who is 
higher than the individual selves in their totality \ That 
is, He is higher than Brahma the creator, who himself is 
Only an individual self, subject to karma. 

Thus three kinds of meditation are taught to Satyakama. 
One leads to a mundane result, another leads to an other¬ 
worldly result. But meditation with the help of the 
syllable Om of three matras, which itself denotes the 
Highest Brahmany leads the worshipper to attain Him, to 
enter His world and to see Him. (Pages 115-120)* 

The Person lying in the city, that is, the cave of the 
heart, is thus shown to be th e Brahman, and the expression, 
‘ Brahma-lokaS is taken to indicate His supreme abode. In 
the Chhznd . Up. (VIII), these expressions occur in a context 
suggestive of doubts about their significance. We are told 
of a lotus-like home in the city of the Brahman , and of a 
\little ether f (or dahara-akatia) inside it. The seeking 
and attainment of what is inside the 4 little ether* is 
enjoined. Here the doubt arises whether the little ether is 
the ether of space, the individual self or the Supreme Self. 
This is the problem tackled in the next section, the 
Dakaradhikarana consisting of ten aphorisms (13-22)* 
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Since something is said to be inside the little ether, 
how can it be the Brahman? Hence the need for an 
attempt to see whether the daharakaba is the ether of 
space. If the city of the Brahman is taken as the body, 
then the lotus-like home within it is the heart, and the 
daharakaba is the ether of space as limited by the heart. 
The Supreme Self is inside the daharakaba , and His quest 
may be taken to be enjoined. 

Such a view, it may be urged, fits in with the well 
known meaning of aka§a as the ether of space. Moreover, 
whatever is the magnitude of the elemental ether of space 
is declared to be the magnitude of the daharakasa . Again, 
heaven and earth, fire and air, the sun and the moon, stars 
and lightnings are all said to be inside it. Here are 
indications linking the little ether inside the heart with the 
ether of space. The attributes of the upreme Brahman 
later on given may very well be taken to apply to Him as 
residing inside the daharakaba . 

The first Sutra concludes that the Little Ether within 
the heart denotes the Brahman^ because the reasons found 
in subsequent statements in the context refer to Him. The 
Daharakaba Itself being the Brahman, what is inside It is 
taken to be the collection of auspicious qualities later 
enumerated. Ramanuja explains this position first by 
criticising the purvapaksha view and later by a survey of the 
entire passage enjoining the worship of the Daharakaba. 

The references to the ether of space, it is pointed out, 
are not intended to indicate its identity with the Little 
Ether inside the heart, nor even, strictly, to institute a 
comparison between the two, as the Brahman , denoted by 
the Daharakaba , is obviously greater in magnitude than 
the ether of space. The purpose of the teaching here is 
merely to deny littleness to the so called 'Little Ether\ 

The teacher first describes the Daharakaba as being 
inside the lotus-like home (i.e., the heart) within the 
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Brahma-pura (i.e., the body conceived as the city of 
the Brahman ). Meditation on the Dahardkaia and what 
exists within It are enjoined. In reply to a question about 
what? is inside the Little Ether, he compares It to the ether 
of space and declares that It forms the support of the 
whole world. All things desired by the worshipper, 
whether available here or not, are found in It. Although 
existing within the heart which is a part of the body which 
is subject to decay and death, the Dahardkasa y being very 
subtle and the supreme cause of all things, does not 
undergo any modification whatever. It is for this reason 
called Satya or the Fundamental Reality. 

Another name given to the Dahardkaka now is the 
'Brahma-pura*. Earlier, this expression has been taken to 
mean ‘the city of the Brahman and identified with the 
body. For His lotus-like home, the heart, is said to be 
within this Brahma-pura . But now the term is used in a 
different sense. Inside It are all desirable qualities. It is 
indeed the Self, devoid of sin, free from old age, free from 
death, free from sorrow, free from hunger, desiring the 
truth and willing the truth. The ‘ Brahma-pura y here 
therefore means the Brahman y and has to be understood as 
‘ the city which is the Brahman . 

Thus ft is made out that the Daharakaia is the 
Brahman y and His auspicious qualities are said to be inside 
It. The quest and meditation enjoined relate both to the 
Daharahaha and the auspicious qualities. There is the 
authority of the Vdkyakdra for the view that what exists 
within the Daharaka&a is the collection of desirable 
qualities. 

The identification of the Brahma-pura with the 
Brahman points to similar expressions found elsewhere in 
the scriptures. In the Chhdnd . Up . itself, we have a 
reference to the Brahma4oka seeming like a buried treasure. 
People walk over the treasure without knowing of its 
existence; all beings, though moving in the direction of 
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the Brahma-loka, do not win it, as they are ridden upon 
by ignorance. The second aphorism of this section 
identifies the Brahma-loka also with the Daharfikasa, and 
thereby supports the original identification of the 
Daharakasa with the Brahman . 

The figure of ignorant men walking over a hidden 
treasure is interpreted by Ramanuja in two ways, and each 
interpretation is supported by other scriptural passages. 
It is a well-known scriptural teaching that all individual 
selves rest in the Brahman during deep sleep. The 
Chh^nd. Up- itself refers to this ; and in the Bjih* Up*, it is 
taught in a passage where the Brahman is called the 
Brahma-loka* The movement of the individual selves 
towards the Brahman in the simile <§f the hidden treasure 
has to be understood as movement towards the state of 
rest in the Brahman during deep sleep. 

Alternatively, the hidden treasure is the Internal 
Ruler. All beings move unknowingly over Him at all 
times. The movement in regard to the individual selves is 
a movement in time, whereas the movement of the ignorant 
men is a movement in space. In both the cases, those 
who move are ignorant. The Bfih . Up* deals at some 
length with the Internal Ruler and the ignorance about Him 
of those whom He rules. 

Even without reference to other passages in the 
scriptures, the mere figure of the hidden treasure is by 
itself capable of showing that the Dahardka§a is the 
Brahma-loka, that is, the Brahman Himself. 

Further proof of the identity of the Dahar&ka§a with 
the Brahman is furnished by a later passage in the 
Chhand* Up*, which refers to It as the bridge, the support 
of all these worlds so that they may not get into confusion. 
This corresponds to a similar teaching given in the Brih . 
Up*, which also elsewhere speaks of the Akshara as the 
support of the sun and the moon. The Daharakaia too 
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is said to be the support of the sun, the moon, the stars 
and the lightnings* 

Again, it is not correct to say that the word, * dkdsa / 
is well known to stand only for the ether of space* Its use 
in the sense of the Brahman is equally well-known. The 
scriptures often refer to the Brahtnan as the Akasa , the 
Shining One; whenever indeed the Z kasa is found 
associated with the characteristic qualities of the Supreme 
Self, it has to be understood as referring to Him. 

Having thus shown in four aphorisms that the 
Daharakasa cannot be the ether of space, the Vedanta- 
Sutras now proceed to deal with the alternative view that 
it may be the individual self. The first argument is set 
out in the fifth aphorism of the section. It is to the effect 
that in a later passage in the Chhdnd . Up,, there is a 
reference to the individual self in terms suggestive of an 
identification with the Daharakasa - 

Here the individual self is called samprasada . He is 
described as rising up from the body, reaching the Highest 
Light, and then manifesting himself in his own true form. 
Then the passage goes on t “ He is the self, said he (i.e., 
the teacher). He is immortality, he is the fearless, he is 
the Brahman” The qualities attributed to the Daharakasa 
are here associated with the individual self. They may be 
inapplicable, so far as the ether of space is concerned, but 
not in regard to the individual self. The term ‘ akasa * can 
also stand for the individual self, which shines with 
knowledge, is untaintable in essence and so on. 

Ramanuja’s answer is that the qualities attributed to 
the Daharakasa cannot apply to the individual self. For 
instance, it 4 cannot be said of the individual self that he is 
devoid of sin. It is implied that the fearlessness and the 
immortality mentioned in the passage above cited are those 
of the Highest Light and not of the individual self. 
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A further objection is now met* A later passage of 
the Chhatid. Up. is devoted to the teaching given by 
Prajapati. Here the very same qualities attributed to the 
>Dahardkd'sa earlier are associated with the individual self. 
Prajapati teaches that the individual self “ is devoid of sin, 
free from old age, free from death, free from sorrow, free 
from hunger, free from thirst, and desires the truth 
and wills the truth ”. Moreover, “ he is to be sought 
after one “ who understands and knows that self attains 
all worlds as well as all desires. ” 

Indra hears of this teaching and seeks further 
elucidation from Prajapati. He is taught how to distinguish 
the self from the body and from the dream image and how 
the self persists in dreamless sleep. Complete dissociation 
from the body is then shown to be the essential nature of 
the individual self. Indra also learns about the pure state 
of the self in moksha . The conclusion of the teaching is 
thus set out: “ He who understands and knows that self, 

attains all worlds as well as all desires ; thus said Prajapati 
indeed.” Thus the dahardkaia can very well be made out 
to be the individual self, who is shown in Prajapati’s 
teaching to possess all the qualities attributed to it. It is 
the meditation on the individual self which is thus claimed 
to be taught in the Dahara-vidyd. 

Ramanuja refutes this contention primarily with the 
help of two arguments. There is a radical difference 
between the qualities attributed to the Dahardkdsa and 
those attributed to the individual self in Prajapati* s teaching 
In the former case,, the qualities are unconditioned. But 
the individual self has its essential nature concealed by 
ignorance. Only after release from the bondage of karma 
its essential nature becomes manifest, and it becomes 
distinctly characterised by these qualities. Moreover, there 
are some other qualities of the Dahardkaia , which can 
never belong to the individual self even in the state of 
emancipation. These include the attribute of being the 
bridge, that of being the support of all the worlds etc. 
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The question is now raised why there should be a refer¬ 
ence at all to the individual self under the name of $ampra~ 
sada in the earlier passage dealing with the Daharakd&a . 
If the latter were the Brahman , this is quite unnecessary, 
as there will be no injunction to meditate on the individual 
self* The seventh aphorism of this section gives the reply that 
the reference to the individual self has a different object in 
view. The Dahar&kd$a is the Supreme Light, and has the 
power to redeem the individual self. This is the purpose 
kept in view in the reference to the samprasada in the 
passage dealing with the Daharokasa . Meditation on the 
individual self is enjoined by Prajapati, and its fruits are 
the same as those of the meditation on the Dahardka'sa of 
which it forms a part. 

The size of the Dahar&kd§a is said to be minute, not 
because it is the individual self, but because the Supreme 
Self is to be so realised. This has already been explained 
in the Sarvatraprasiddhyadhikarafla , the opening section 
of the second part of the first Chapter of the Ved^nta- 
Sutras . The littleness of the Little Ether is not natural 
and unconditioned, as may be seen by the other characteris¬ 
tics which unmistakably show It to be identical with the 
Supreme Self* 

Again, the individual self is said, only after attaining 
the Supreme Light, to be characterised by the qualities 
attributed to the Dahardka'sa . This means that it becomes 
similar to the Supreme Self in the state of moksha . Else¬ 
where in the scripture also, it is taught that the wise man, 
shaking off merit and demerit, attains the highest degree of 
equality with the Supreme Self. We have thus another 
proof that the Little Ether is not the individual self. Sri 
Krishna also teaches in the B.G. that the released self 
attains sameness of nature with Himself. The two 
aphorisms dealing with the resemblance between the 
individual self and the Supreme Self, and with the 
corresponding teaching in the Smfiti , are thus seen to be 
linked with the eight earlier aphorisms. They do not 
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constitute, as suggested by others, a new section, referring 
to a passage in the Mwpd. Up . to the effect that everything 
shines after the Brahman and that by His light all things 
are lighted up. (Pages 120-144). 

Wherever the self is said to be of a small size, the 
Sutras tend to hold that the Supreme Self is meant, so 
conceived for purposes of worship and meditation. But 
there are passages in Kath . Up. which refer to a person of 
the size of the thumb. This person seems unmistakably to 
be the individual self. How is this to be reconciled with 
the method of interpretation hitherto followed ? The sixth 
section, called the Pramitadhikcirana 9 is concerned with 
this problem. 

According to Ramanuja, this section has four 
aphorisms, 23-24 and 40-41. In between, aphorisms 
25-39 deal with three topics that arise by the way. 
Thus, the subject of this Adhikarana is interrupted after 
aphorism 24 and resumed again in aphorism 40. It is 
disposed of in a way at first, certain incidental problems 
arising from it are discussed, it is raised again in a different 
form and finally settled once for all. (Other commentators 
like Sankara follow a different division into adhikaranas .) 

The purvapaksha points out that the person who is 
of the size of the thumb is the lord of the past as well as 
of the future in the sense that his karmas have determined 
his past and will determine his future. He is also the lord 
of the body. In the tfvet. Up . it is definitely stated that 
the person who is of the size of the thumb is the lord of 
life, that he is associated with will and egoity, and that he 
wanders about through his karmas . 

Ramanuja’s answer here is that the statement about 
the Person of the size of the thumb being the lord of to-day 
and tomorrow uses the term ‘lord’ in its unrestricted sense. 
Hence He is the Supreme.Lord. Later m the Upantshad $ 
His worship also is, enjoined. Nor can the individual self 

II S.B. vii 
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be deemed to rule over his past or future in any unrestricted 
sense. His control over his fate is subordinate to the 
control exercised over him by the Supreme Lord. 

Why then is the size of the thumb mentioned ? It is 
for the purpose of facilitating worship. The Supreme Self 
exists in the heart of the worshipper for this purpose, and 
since the heart of man is of the size of the thumb, the Lord 
also exists there as of that magnitude. Since men alone are 
qualified to worship the Lord, the varying sizes of the hearts 
of animals do not matter. Moreover, it is nowhere stated 
.that the individual self is of the size of the thumb. It is 
really atomic, and in the very passage from the tfvet- Up. 
cited earlier, it is stated to be of the size of the point of a 
goad. (144-147). 

An incidental problem is now taken up. If men are 
.qualified for the worship of the Lord, on account of the 
fact that He exists in the heart limited to the magnitude of 
the thumb, are the gods disqualified from His worship ? This 
question is discussed in the next section—which is really a 
sub-section. It goes by the name of Devatadhikarana> and 
consists of five aphorisms, 25-29. 

The first of these states that Bsdarayana is of opinion 
that it is proper to regard the gods as worshipping the 
Brahman . This refutes the view that they are not so 
qualified. The purvapaksha is based on the argument that 
the gods possess neither bodies nor the state of the 
soliciting suppliant. Without these, they cannot become 
worshippers. 

Underlying this view of the nature of the gods is the 
conviction held by some of the followers of the Purva- 
Mimamsa . They take seriously only the injunctions in the 
scriptures enjoining rituals and duties. The other parts of 
^he Vedas serve no purpose except being helpful to the 
, performance of the injunctions. The injunctions merely 
connect the gods with the objects aimed at. There is no 
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need to assume gods with bodies in connection with them 
(any more than to assume their existence in regard to the 
performance of other religious activities like the practice of 
austerities or the giving of gifts in charity). 

Ramanuja explains the reply of Badaraya^a to this 
view. The gods are definitely described in the Upanishads , 
the Vedic mantras and arthavddas to have bodies and 
organs of sense. Being subject to karma , they too suffer 
from misery. They also have some knowledge about the 
auspicious qualities of the Lord. Thus they are qualified 
to become soliciting suppliants. 

To regard the arthavdda as a mere panegyric intended 
to stimulate the performance of karma , and to refuse to 
take it seriously is not right and proper. There is no point 
in describing a non-existent excellence. Moreover, rituals 
yield fruits only because gods are pleased with them, and 
award the fruits. To invent an apurva to connect the 
ritual of the past with the result of the future is unnecessary 
and not sanctioned by the scriptures. 

If the gods have bodies, what happens when many 
sacrifices invoke them at the same time ? The next 
aphorism answers this question by saying that each god can 
adopt many bodies simultaneously. The further objection 
is then raised that gods with bodies have necessarily to be 
mortal. It is pointed out in reply that, though as 
individuals they are not eternal, they represent, each of 
them, an eternal species. The Vedic word, ‘Indra’, for 
instance does not refer merely to a particular individual 
like a proper noun describing a man. On the other hand, 
it is like the word, ‘ox*. It refers to a species and 
not to an individual. When a particular Indra ceases 
to be, the Creator creates another Indra of the same 
kind with the help of the Vedic word, * Indra \ By 
revolving it in his mind, he learns the generic nature of 
Indra. All this is made clear in the Vedas and also in 
SmTiti works like the Mahabhdrata and the Vishnu - 
purdna . 
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The references to the bodies of the gods may be thus 
accounted for without violating the principle that their 
bodies denote mortality. But there are references in the 
mantras and the arthavddas to sages ^nd seers described as 
the authors of the mantras , It will have to be accepted, if 
these references are taken seriously, that the Vedas came 
into existence in time. The answer to this is that, as in 
the case of the gods, the name of every sage also represents 
a species. 

Now, the question is asked: if the final dissolution of 
the universe is accepted periodically, how can the Vedas 
survive it? Sutra 29 gives the answer that there is a 
continued identity in names and forms. The Divine Lord 
remembers at the end of the process of universal dissolution 
the universe in its original configuration. Then He creates 
the universe as before, reveals the Veda which has been 
existent in a certain order of syllabic succession and teaches 
it to the four-faced Brahma the creator, who creates the 
world consisting of gods, men etc. as before. The eternity 
of the Veda means that it is preserved in the same order of 
syllabic succession, and not that syllables or words are 
eternal. It is eternally kept in God's mind and taught to 
every Brahma. 

It is thus proved that gods and others like them 
possess the fitness to worship the Brahman as they have 
the character of being a soliciting suppliant and the 
capability needed for such worship. (Pages 147-162). Some 
kinds of worship prescribed in the Vedas have the gods 
themselves as the objects of worship. An enquiry is now 
started whether the gods can adopt such types of worship 
as those enjoined in the Madhuvidya. The eighth section 
consisting of three aphorisms deals with this and goes by 
the name of Madhvadhikarana* 

In the first of these, the opinion of Jaimini is given 
that such worship is impossible. The reference is to a 
passage in the Chhdnd. Up . (Ill), in which the sun is 
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described as the honey of the gods. The region of mid¬ 
air is the honeycomb which rests on the horizontal bamboo 
of the heavens. After elaborating this metaphor, the 
Upant shad states that various kinds of oblations generate 
nectar which flows into various parts of the sun and affects 
it in different ways. One engaging in meditation about one 
of these kinds of nectar as a form of worship of the 
Brahman is said to become in due course one of the gods 
enjoying it. Ultimately, he attains the Brahman . Jaimint 
thinks that a god cannot be asked to meditate on himself 
as enjoying a particular kind of nectar for the purpose of 
being re-born in the same position. 

The next aphorism gives another reason in support of 
Jaimini’s position. It is that the gods are described else¬ 
where in the scriptures as worshipping the Supreme Self as 
the Light of lights. Obviously, therefore, it is only this 
kind of worship of the Supreme Self that is enjoined on 
the gods. 

But Bsdarayana thinks differently. He is convinced 
that the gods too are qualified for such types of worship 
as the Madhuvidya. A god can certainly worship the 
Brahman existing within himself as the Internal Ruler. 
He can also desire to attain the same position in another 
cycle of creation. Indeed, the Madhuvidyd teaches two 
types of worship—that of the Brahman in the condition of 
effect and that of Himself in the condition of cause. 
Meditation on the sun-god etc. is the worship of the 
Brahman as produced effect. The worship of the Internal 
Ruler of the sun-god etc. is the worship of the Brahman as 
cause. This view of Badarayana about the fitness of the 
gods for the Madhuvidya is also supported by the 
VTittikdra . (Pages 162-166). 

The gods have been thus shown to be capable of 
worshipping the Brahman in the ways described in the 
scriptures, because they possess bodies and have the 
character of soliciting suppliants. Moreover, the 
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limitation in magnitude to the size of the thumb 
attributed to the Supreme Self in the scriptures is 
because the human heart is of this size, and He exists there 
for the purpose of being, worshipped. Thus, all human 
beings without distinction of birth or rank seem to be 
entitled to the types of worship taught in the scriptures. 
Even those excluded from the study of the Vedas can learn 
about the Self and the ways of His worship in various other 
ways. The Samvarga-vidya in the Chhdnd. Up . (IV) is 
taught by Raikva to JanaSruti, who is addressed as a 
Sudra. 

This view is rejected in the next section of seven 
aphorisms (33-39), where the traditional caste restrictions 
on the study and adoption of the various forms of worship 
are upheld. Only those entitled to study the karma-kantfa 
of the Vedas and perform the rituals prescribed there can 
adopt the ways of worship in the jHana-kajida. 

As regards Jana&ruti, he is shown to be a Kshattriya in 
the first three aphorisms. He is addressed as a Sudra, not 
because he belongs to that caste, but because he is full of 
grief about his ignorance in relation to the Brahman . Then 
it is pointed out that Vedic studies have to be preceded by 
a ceremony of initiation, well-known to be restricted to the 
first three castes only. Satyakama Jabala is taught about 
the Brahman only after his preceptor has made sure that 
he is entitled by birth to the ceremony of initiation. Caste 
restrictions have been placed on the study of the Vedas t 
and these have been declared in the Smritis . 

Ramanuja however points out that the Advaitins in 
reason cannot uphold such restrictions. They deny all 
connection between the performance of rituals and the rise 
of knowledge about the Brahman . Nor can they insist on 
such knowledge being impossible except through the 
teachings of the Upanishads . Thus this section is 
concluded (pages 166-184), and it also brings to a close the 
digressions in the Pramitadhikaratfa . 
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The sixth section about the worship of the Person who 
is of the size of the thumb is continued. The identity of 
this Person with the Supreme Self has been established on 
the ground that He is described as Ihdna> the Lord. But 
if the term is understood as referring to lordship in relation 
to the body, then the individual self becomes indicated. 
This doubt is now dispelled by Sutras 40 and 41 • 

The answer relies on the fact that between two 
references to the Person of the size of the thumb, there 
is mentioned Prana before whom the world trembles. 
This Prana is identical with the Person, and the great fear 
in which the whole world holds Him shows Him clearly to 
be the Supreme Self. Elsewhere, the scripture makes it 
clear that only the Supreme Self can possess this kind of 
sovereignty dreaded by all. 

Another intervening passage between the references to 
this Person mentions One in whose presence the sun, the 
moon and the stars fail to shine and by whose light every¬ 
thing is lighted up. Such splendour can belong only to the 
Brahman . This very passage is given in the MuQd. Up. in 
reference to the Brahman. Other Vedantic texts also 
describe the Brahman as Supreme Light. (Pages 184-187). 

It may be remembered that the Pramitadhikarafia 
arose because of the determination of the identity of the 
Dahardkd'Sa with the Supreme Brahman . Towards the 
end of the portion dealing with the Dahardkasa y the 
Chhdnd. Up . speaks of the akasa in a way suggestive of 
the released individual self. The question has to be settled 
whether this akasa is different from the Dahardkdha y and 
if not, whether the earlier conclusion about the DahardkdSa 
can continue to stand. In the tenth and last section 
(aphorisms 42 to 44) of this third part of the first Chapter, 
this discussion is taken up. This section is called 
Arthdntaratvddivypadesadhikarana . 

The passage which is claimed to identify the akaia 
with the released individual self says that it is a 
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differentiator of names and forms and what is between 
these names and forms. Immediately before this, the well 
blessed individual self is said to shake off the body and all 
sin and attain the eternal world of the Brahman . The 
released individual self is the differentiator of name and 
form in the sense that he is the instrument of the Brahman 
in such differentiation. Or he is the bearer of names and 
forms in the condition of bondage. He is the akaka 
because he is associated with undiminished light. As 
Prajapatfs teaching about the individual self has come after 
the teaching about the D aharaka§a, the context has been 
broken, and there can be no objection to the released 
individual self being mentioned here. 

Sutra 42 gives the reply by stating that the Xka?a> 
being taught in the context to be different from the 
individual self, is the Supreme Brahman . The differentiator 
of names and forms cannot be the individual self, either in 
the state of bondage or of final release. In the former 
state, he is subject to karma , while in the latter he is 
excluded from the activity of creation etc. Everywhere in 
the scriptures, the Supreme Self is described as the 
Differentiator. He is this, because He has the qualities of 
being free from sin and of willing the truth. The immediate 
context not merely mentions the released self, but also the 
Brahman whom he attains. Nor is there any break in the 
earlier context. Prajapati’s teaching deals with the 
worshipper of the Dahardkdia , and It is now pointed out 
in conclusion to be the object of attainment. 

All this reasoning presupposes difference between the 
released individual self and the Supreme Self. But there 
are scriptural statements which deny such difference, and 
others actually declare the identity between the individual 
self and the Supreme Self. This is indeed the teaching of 
Advaita , against which Ramanuja has argued at length 
under Vcd ♦ Sut. (I. 1. 1). Now he takes Sutras 43 and 
44 as supporting the view that the individual self is different 
from the Supreme Self, 
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The first aphorism points out that this differentiation 
is taught in the descriptions of the states of deep sleep and 
death. The reference is to the BTih . Up. (IV. 3) where the 
individual self in deep sleep and death is mentioned. In 
the former condition he is embraced by the Supreme Self 
and is not aware of anything. In relation to death, it is 
stated that he is ridden upon by the omniscient Supreme 
Self and goes away, giving up his body. 

A little later, the same BTih . Up. speaks of the 
Supreme Self as the Lord of all, the ruler of all, the 
support of the world and so on. These attributes cannot 
belong to the individual self even in the state of final 
release. The teaching of oneness between the individual 
self and the negation of duality has to be understood in 
the way already indicated. They point to the fact that the 
Supreme Self is the Self of all. He is the cause of which 
all things are produced effects. Thus, the Aka's a, which 
is the differentiator of name and form, is distinct from the 
individual self and identical with the Brahman . 
((Pages 187-194)* 


Chapter I, Part 4 

This brings us to the end of the third part of the first 
Chapter. In the fourth and last part, all important 
passages in the scriptures which seem to point directly to 
something other than the Brahman as the cause of the 
world are discussed. It consists of 29 aphorisms divided 
into eight sections, which fall into two groups, as we shall 
see presently. The Sutras are given below : 

1* If it be said that according to some the anumanika 
(or the pradhana) also is the cause of the world, it is 
replied that it is not so ; because what is understood in the 
context by the word, c avyakta \ is not the pradhana or 
material Nature, but it is that which is made metaphorically 
to represent the body; and the scripture declares 
accordingly. 

1IS.B. viii 
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2. The subtle ( avyakta or the unmanifest elementary 
matter) is the body; because it (i.c., the body) is fit to be 
of use. 

3. It (viz., the avyakta here) is useful because it is 
subject to Him. 

4. Because also that (viz., the avyakta here) is not 
stated to possess the character of that which has to be 
known (for the attainment of final release). 

5. If it be held that it (viz., the scriptural context) 
speaks (of the avyakta having to be known for the 
attainment of final release), it is not right to say so; 
because, according to the context, it is the Omniscient 
One (that is referred to therein as such). 

6. Accordingly, this exposition and question (in the 
context here) relate only to the three. 

7. Also, as in the case (of the term) c mahat y (the 
term, ‘ avyakta \ has to be construed otherwise than in 
the system of Kapila). 

8. (The word, * aja \ cannot mean the pradh^na 
in the context here) because there is no special characteri¬ 
sation (in the context so as to make it signify the pradhana)> 
as there is in the case of the word, ‘ chamasa ’ or 1 cup \ 

9. Indeed, it (i.e., the aja) has the Light for its 
source, because some declare it in their scriptures 
accordingly. 

10. Because, however, the teaching (here) relates to 
the production (of the world), there is nothing contradictory 
(in it); as in regard to (the teaching relating to the worship 
of the sun-god under the symbol of) honey and other such 
things. 


11. Even accepting the number (to be the same as 
that known to the Safikhyas), still, they (i.e., the principles 
of the universe according to the Safikhyas) are not (taught 
here); because they are different (from those that are given 
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in the context here), and because also these (latter) exceed 
(the former in number). 

12. They (i.e., the panchajanah) are the prapa and 
the rest, as appears from the complementary passage (in 
the context). 

13. According to some (the meaning of the word, 

4 panchajanah,' is determined) by means of the word, 

4 lightalthough * food ’ is not (mentioned in the passage 
here). 

14* (The Brahman) is the only cause of the world, 
because He, as already taught, is indeed mentioned (in 
the context here) to be the cause of the ether etc. 

15. (The Brahman is the cause of the world) because 
of (His) being drawn in (here in the context). 

16. (The Brahman is the only cause of the world) 
because (the word i karman in the context) denotes the 
wotid as an effect (produced by Him). 

17. If it be said that the characteristics of the 
individual self and those (indicated by the mention) of the 
principal vital air are mentioned (here in the context)—that 
has been already dealt with. 

18. Jaimini, however, thinks that they (i.e., the 
characteristics of the jiva) relate to the other (viz., the 
Brahman) ; because of the question and answer (in the 
context relating to Him); and thus (i.e., of this opinion) are 
some others also. 

19. (The person pointed out as the object of the 
spiritual sight etc. in the context is the Brahman Himself) 
because of the purport of (all) the passages (therein). 

20. ASmarathya is of opinion that it (i.e., the denoting, 
in the context, of the Supreme Self by the words denotative 
of the individual self) is a proof of the proposition (that by 
a knowledge of a certain one thing the knowledge of all 
things results). 
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21. Audulomi is of ©pinion (that the words denoting 
the individual self denote the Supreme Self); because he 
(i.e., the individual self),, at the time of final departing 
(from the body), gets into the state (of identity with the 
Brahman )* 

22. KaSakritsna is of opinion (that the words denoting 
the individual self denote the Supreme Self also), because of 
the abidance (of the Supreme Self as the Self of the 
ndividual self). 

23. (The Brahman is) also the material cause (of the 
world) because (inthe context) therecanbe no stultification 
of the proposition and the examples illustrative of it. 

24. (The Brahman is both the material and the 

instrumental cause of the world) because also of the 
teaching relating to His thinking and willing (to the effect 
that He will become mani fold and be born). 

25. (The Brahma i is both the material and the 

instrumental cause of the world) also because He is directly 
revealed in the scriptures to be both. 

26. (The Brahman is both the material and the 

instrumental cause of the world) because (also) of His 
making Himself into the world (being, taught in the 
scripture). 

27. (The Brahman is both the material and the 

instrumental cause of the world) because of the evolution 
(relating to Him as taught in the scriptures being peculiar). 

28. (The Brahman is also the material cause) because 
also He is declared (in the scriptures) to be the source (of 
the world). 

29. By means of the foregoing (reasoning), all other 
(similar passages) have been explained, have been 
explained. 

At the commencement of his commentary on the 
fourth part of Chapter I, Ramanuja- makes a few 
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introductory remarks, summing up what has been taught 
so far. The Brahman has been shown to be the cause of 
the creation etc., of the world. He is to be enquired into 
and realised as the means for the attainment of final release. 
He is free from the slightest trace of what is evil and is full 
of auspicious qualities. He is the Internal Self of all and 
possesses unlimited sovereignty. 

Ramanuja goes on to say that the fourth part is 
devoted generally to disproof of Ssfikhya claims for 
support to their doctrines in the Vedas . Their inter¬ 
pretations of certain texts as teaching the avyakta to be 
the cause of the world are set aside. One such instance 
occurs in relation to the Rath . Up t > and it is dealt with in 
the first section of the fourth part. It is known as the 
A numa niha dhikararta, and it consists of seven aphorisms, 
1 to 7. 

This discussion is linked up with the last section of the 
third part, where the individual self is shown to be different 
from the Supreme Self. Now, in the Rath . Up., there is 
a statement that the purusha (or the self) is superior to the 
avyakta and that there is nothing superior to the purusha . 
* ‘That is the highest limit, that is the final goal.” It is 
urged that pure Sankhya doctrine is here propounded. 
There is recognition here only of two primary entities—the 
undifferentiated matter which evolves and produces the 
universe and the intelligent individual self. No other 
entity such as the Supreme Self is here recognised. The 
Safikhya scheme is accorded further support from the 
earlier statement that the avyakta is superior to the 'great 
thing’ or mahat . 

The first Sutra refutes this position by taking note of 
the purport of the whole passage. There is an elaborate 
metaphor here of a chariot with its horses, reins, 
charioteer, rider in the chariot and so on. Later, what 
are represented by the chariot and other things are 
mentioned again directly, stripped of metaphor, in a 
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particular order of increasing importance. Everything 
formerly referred to finds a place in the second list except 
only ‘the body\ In the corresponding place, however, the 
term * avyakta 9 is found. Thus 4 avyakta T here can mean 
only the body. It is superior to the individual self which 
is great in its capacity as the agent; for the self cannot act 
without the help of the body. The Purusha who is 
superior even to the body is the Supreme Self, because 
everything has its activities dependent on His will. 

The context makes it clear that the rider in the chariot 
or the individual self is the worshipper who reaches the 
other end of the path, the highest abode of Vishnu. The 
metaphor of the chariot is intended to teach self-control 
for the purpose of reaching this objective. The second list 
is based upon the order of importance with reference to 
steps in self-control. The sense®, their objects, the mind, 
the faculty of intellection, the individual self, the body and 
the Supreme Self are mentioned in order so that the mind 
may be detached from the objects which attract the senses, 
and impelled to do so by the self working through the 
determination of the faculty of intellection ; the body is to 
be subdued to the purposes of the self and refuge is to be 
sought with the Supreme Self. The actual steps of self- 
control are detailed immediately afterwards. 

This order of importance cannot be harmonised with 
Sankhya ideas. No cause-and-effect relationship on the 
lines of their evolutionary theory can be found here. It is 
only in the case of one link in the chain, the superiority of 
huddhi to manas , that this can even be plausibly suggested. 
Moreover, the Sankhyas have to understand the phrase, 
*mahdn dtm&\ not as the great individual self, but as the 
material principle of mahat, regarded in some sense as the 
dtman or the pervader. This is a very unnatural 
rendering. 

The Sankhyas now raise the question : why is the 
body referred to as the avyakta T The next aphorism 
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answers this by pointing out that the body as a modification 
of the avyakta , useful for the purposes of the individual 
self, can be referred to under the name of its cause. The 
Sankhyas thereupon claim to have gained a point: the 
Vedanta , too, seems to accept the avyakta as the source of 
the material universe ! Yes, says Sutra 3, but only as 
having the Supreme Self for its self. Ramanuja proceeds 
to quote the scriptures, the B.G. and the V-P . in support 
of this. 

The fourth aphorism further argues that the Sankhyas 
are out of court because nowhere is it said in the Kath. Up ♦ 
that knowledge of the avyakta is essential for final release. 
This knowledge, as well as knowledge of its modifications 
and of the individual self is necessary according to Kapila 
and his followers. Such a statement about the avyakta 
from a later passage in the Upanishad is pointed out, where 
something to be known is described as devoid of form, 
sound etc. and as superior to the mahat ♦ The next aphorism 
shows that this statement occurs in a context dealing with 
the Supreme Self. The term ‘ mahat 9 here means only the 
individual self earlier described as ‘great*. 

Sutra 6 goes on to explain that the entire context in 
the Upanishad deals not with the avyakta , but with three 
topics and three only. These are the Supreme Self as the 
object of attainment, loving devotion as the means of 
attainment and the aspiring worshipper as essentially 
immortal and potentially omniscient. Ramanuja surveys 
the teachings of the god of death to Nachiketas in this 
light; they answer questions about what is different from 
other ends, what from other means and what from other 
agents. Finally, it is urged in Sutra 7 that just as the 
expression ‘ mahat 9 in * mahdn df m a * cannot mean the 
material principle, mahat , of the Sankhyas, similarly the 
avyakta declared as superior to the individual self is 
different from the entity known under that name to the 
SaAkhyas. The avyakta can mean only the body in this 
, context. (Pages 195-213). 
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Be It so, say the Sankhyas, but what about the aja 
mentioned in the tfvet. Up* as producing numerous 
offspring? It is evidently the pradhana or the avyakta* 
It is described as unborn and independently engaged in 
creation. There is no word, like the ‘ body ’ in the 
Kath . Up ., to give aja here a different meaning. This 
question is answered in the second section, Chamasadhi - 
karana , consisting of aphorisms 8 to 10. 

Sutra 8 states that there is no special characterisation 
in the context to make the aja signify the pradhana of the 
Sankhyas. A contrast is suggested with a passage in the 
Bjih . Up. where the word, ‘ chamasa (or ‘cup’) is used to 
indicate the skull. This is done by representing the skull 
as an inverted cup. 

Ramanuja first quotes from the Chulika and Garbha 
Upanishads to demonstrate that the Supreme Person has 
the avyakta or pradhana under His control, being its self. 
Then passages from the $ v et . Up. are also quoted to the 
same effect. Finally, the relevant passage about the aja is 
taken up. It speaks of three unborn entities, two male and 
one female. She is red, white and black, and she produces 
numerous offspring like herself. One of the males 
continues to love her, while the other has stopped loving 
her after some time. Ramanuja concludes that there is no 
topic, context or particularising attribute which makes out 
the aja here to be the pradhana of the Sankhyas. It is 
not necessarily independent, and there is nothing to show 
how it is to be distinguished from the two other unborn 
entities. 

Not only are there no reasons in favour of the SaAkhya 
interpretation ; ■ there are reasons to the contrary justifying 
the view of the Vedanta . In the M . Ndr* Up., tha same 
passage about the three unborn entities occurs with slight 
variations. Here the context is the creation of the universe 
by the Supreme Self. The unborn female is thus seen to 
be the pradhana having the Brahman as its source and self. 
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The word, ‘aja\ has its meaning controlled by a similar 
sentence in another scriptural passage, just as the meaning 
of ' chatnasa 1 is determined with the help of a comple¬ 
mentary passage. This is set out in the second aphorism, 
where the Brahman is referred to under the name of 
‘Light*. 

The question is then raised : how can anything unborn 
have its source in ‘Light* ? S utra 10 answers this objection. 
In the context of creation, the pradhdna can be described 
both as unborn and as having the Light for its source. At 
the time of universal dissolution, it exists in a subtle 
condition, becoming indistinguishable from the Brahman . 
Since even then it is not destroyed, it is unborn. When 
creation takes place-, it gets differentiated, its quality of 
sattva and others become manifest; having become 
modified into the elements known as tzjas , water and heat, 
it exists as red, white and black in colour. In its causal 
condition, it is unborn ; but in its condition as effect it 
has Light or the Brahman for its source. 

An analogy is suggested in the Sutra . In the Madhu- 
vidya the worship of the sun is taught in the condition of 
cause as well as that of effect. In the former state, he 
neither rises nor sets, but in the latter he does both. He 
is thus uncaused as well as caused. The same applies to 
the case of the aja, 

Ramanuja then explains why he differs from Sankara 
in the interpretation of the passage about the aja . How 
can it refer to a single entity consisting of the elements 
of tejasy water and earth ? Obviously, the aja cannot be 
a combination of the elements, nor the Brahman in the 
condition of effect, for then it cannot be one. Nor can it 
be the Brahman as the cause, as He cannot be characterised 
by the three colours. If it is something else, the prakriti 
regarded as His effect, then we have a near approach to 
Ramanuja*s position. He would prefer, however, to take 
the aja to be the prakriti as the source of the three 
elements. 

IIS.B. ix 
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He is also unwilling to take the aja as a she-goat and 
see an elaborate metaphor here. He feels that the prakfiti 
cannot, with propriety, be represented figuratively by a she- 
goat, and institutes a contrast between the two to prove 
his point. They differ in regard to fertility, intelligence 
and a number of other important features. 

Thus it is concluded that the passage about the aj8 
shows the prakfiti to have the Brahman for its Self, and 
not as an independent entity, as claimed by the Sankhyas. 
(Pages 231-228) 

The Safikhyas now cite a passage where the arguments 
of the previous section cannot apply in their view. In the 
Bfih . Up. (IV. 4), it is stated that one who knows the self 
or at man in whom the five paUchajanas and the element 
of ether are established, becomes immortal. The Safikhyas 
contend that this passage teaches the twentyfive principles 
of the universe according to their system. A parallel 
passage has been used to suggest that the aja is not the 
independent prakfiti . But nothing of the kind is available, 
in their view, to explain away the specific reference to their 
twentyfive principles. This claim is dealt with in the next 
section, the Sankhyopasangrahadhikarana y consisting of 
aphorisms 11 to 13. 

A great deal here depends on the meaning of the 
expression, paUchajanah . The Satikhyas interpret it to 
mean 4 groups of five \ They say that five groups of five 
are mentioned. Ramanuja takes the word in the sense of 

* members of a group of five \ Thus where the Sankhyas 
see twentyfive entities, Ramanuja sees only five. 

Grammar does not justify the Sankhya position. 

* Panchajanafy* as a collective word should be in the 
feminine gender, whereas it is in the masculine here. Only 
the irregularity of Vedic texts can be pleaded in excuse. 
Moreover, it is difficult to divide the SaAkhya principles 
into five groups on any logical basis. Further, in addition 
to the twentyfive principles, the ether and the self are 
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mentioned in the context. Thus the Sankhya case fails* 
even if twentyfive things are assumed to be referred to. 

The next aphorism explains what these five members 
of a group of five are. In a complementary passage in the 
same Upattishad , it is declared : “ They understand Him 
(i.e., the Brahman) to be the prdya of the prana , the eye 
of the eye, the food of the food, the mind of the mind.” 
Thus there is a reference here to the five senses and the 
mind as depending on the Brahman . The prd$a refers to 
the tactile sense, and the food to those of smell and taste, 
the eye and the ear, of course, pointing to sight and 
, hearing. 

The Safikhyas object, saying that this complementary 
passage has two versions, those of the Karivas and the 
Madhyandinas. In the former, there is no mention of 
* the prana of t\\z prana *; thus, the five senses as explained 
above are not enumerated. S ‘ tra 13 answers this 
objection by referring to the immediately preceding 
passage. Here the gods are said to worship Him who is 
the Light of lights and who is immortal life as well. The 
Brahman is the Light on which some other lights are 
dependent. Clearly, these secondary lights are the senses, 
which bring external objects to the light of consciousness. 
The three senses that are later mentioned are illustrative, 
and their full tally has to be completed by the correspond¬ 
ing passage in the Madhyandina version. 

Thus the five pafichajanas are the senses. Even if 
they were to be taken to refer to the twentyfive principles 
of the Sankhyas, these principles are clearly stated to under 
the control of the Brahman . (pages 228 to 235) 

The Sankhyas at this stage take up a more general 
question in reference to a passage in the Bfih . Up . The 
point that is raised is that scriptural texts do not speak 
with one voice about the cause of the world, Both 
existence {sat) and non-existence ( asat ) are said to have 
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been in the beginning. In view of the inconclusiveness of 
the scriptural texts, it is not possible to determine definitely 
from them that the Brahman is the sole cause of the 
world. But this is not the case with the pradh^na of the 
Sankhyas, which may be established definitely as the cause 
of the world both from the scriptures and with the help 
of independent reasoning. The next section, the 
K%raqatvadhikararia> consisting of aphorisms 14 and 15, 
deals with this argument. 

In the Bfih • Up* (I.4.)> the creation of the world is 
declared to proceed by means of the differentiation into 
names and forms of something which is originally 
undifferentiated ( avydkfita ). The reference can only be 
to the evolution of the unevolved pradhana. Once this is 
grasped, the sat and the asat , existence and non-existence, 
are seen to be the pradhana in its evolved and unevolved 
conditions. 

The objection that the cause of the world is sometimes 
called the Brahman and the Atman is not serious. These 
terms mean respectively that which is big and that which 
pervades. Both these descriptions apply to the pradhana . 
The activities of seeing etc., sometimes associated with the 
cause of the world, have to be understood in a figurative 
sense. They refer to the state of this cause when creation 
is imminent. 

Siitra 14 refutes the Sanlchya thesis by pointing out 
that earlier aphorisms have proved the Brahman to be the 
sole cause of the world by establishing Him as the cause of 
the ether etc. Ramanuja quotes scriptural texts to show 
that they describe creation only after referring to the 
omniscience of the Creating Agent. The pradhana , being 
inert and non-intelligent, cannot be such a cause of the 
world. 

But what about the description of the cause of the 
world as asat and avydkrita ? In the next aphorism it is 



Adhik. V, Suf. 16-18] AN ANALYTICAL OUTLINE lxi 


pointed out that the Brahman is drawn in to the context 
there. The Brahman is clearly mentioned both before and 
after the statement in the Taitt- Up. that in the beginning 
there was non-existence. Earlier, He is stated to be the 
creator and the Self of all. Later, reference is made to His 
being the Ruler of the world and to His unsurpassable 
bliss. Similarly, the Brahman is involved also in the 
passage about the avyakrita in the Brih-Up. It may be 
made out therefrom that the Brahman , prior to creation, 
is avyakrita , having the undifferentiated material Nature 
for His body, and that in creation He differentiates Himself 
through names and forms. The words, “ Brahman ” and 
* A tman / need not be interpreted in a secondary sense. It 
is of course implied that the essential nature of the 
Brahman remains unchanged always and that the creation 
and dissolution of the universe merely bring about 
modifications in His * body \ (Pages 236 to 241,) 

Granted that the Brahman or the Atman is not the 
pradhana , but something else in association with which 
the pradhana evolves ; what is there to show that it is not 
the individual self 1 The Brahman has been differentiated 
from inert matter, but not from the individual self. The 
Kaush . Up. (IV) is cited to show that creation is brought 
about by the individual self presiding over the pradhana in 
virtue of his association with karma . The Sutras (16-18) 
controvert this stand in the next section called the 
Ja gadvd chi tvddhikar aria. 

The Upanishad tells the story of the discussion about 
the Brahman between the sage, Balaki, and King 
Ajata&atru of Kafci. Balaki offers to teach the King, and 
proceeds to suggest that the Brahman may be the purusha 
in the sun, or in the moon, or in lightning etc. Ajata&atru 
disagreeing, the teacher becomes the pupil and asks for 
instruction. The King points out that the supreme object 
of knowledge is the creator of the purushas mentioned by 
the sage—“ He whose karma indeed this is 
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The Sankhya contention here is that the Brahman who 
is to be known and who is described as the creator is the 
individual self. The world is created on the basis of the 
various kinds of karma of different individual selves. 
They become objects of enjoyment to one another through 
their karma , and creation takes place to work out the 
karma . Knowledge of the real nature of the individual 
self, as distinct from the pradhdna, is needed for 
liberation, and this is taught here. 

Sutra 16 replies that the word * karma y in the 
phrase, “ whose karma indeed this is ”, merely means 
1 produced effect \ It therefore denotes the world as an 
effect produced by the Supreme Self. Ramanuja argues that 
‘ this ’ in the above phrase can only stand for the visible 
universe. He also urges that there is no needless repetition 
of ideas in referring first to the creation of the purushas 
and then to the world. The whcde world is taught to be 
the produced effect of the Brahman , who is the creator of 
the purushas mentioned by Balaki. In being His produced 
effects, all things—the superior and the inferior intelligent 
things as well as the non-intelligent things—are equal. 

The Sankhyas however rely not merely on the usual 
meaning of the word, ‘ karma \ as the impress left by good 
and evil deeds. They also argue that later sentences in the 
passage prove that the individual self is the subject here. 
Balaki and Ajatakatru are said to strike a person who is 
fast asleep. The question is asked as to where the self is 
in a sleeping or dreaming person. The answer is to the 
effect that in deep sleep, when there is no dreaming, the 
self resides in certain veins near the heart; speech and 
other senses become one with the principal vital air, and 
all of them rest in the self. Still later, it is stated that, 
like a rich merchant amidst his friends and relatives, the 
individual self enjoys and is enjoyed by other selves. All 
this indicates that the Brahman who is the subject of 
discussion here can only be the individual self. 
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Ramanuja deals with these arguments under the next 
two aphorisms. The reference to the individual self and 
the principal vital air are explained on the basis of the rule 
of interpretation used in regard to the teaching given to 
Pratardana. This has already been dealt with in the 
Ved . Sut* (I. 1. 32). When an intelligent individual self or 
a non-intelligent thing is mentioned in association with the 
distinctive attributes of the Brahman or in grammatical 
equation with Him, then His worship is intended to be 
taught as having that self or non-intelligent thing for His 
body. 

Ramanuja points out that the Brahman is admittedly 
the subject of discussion from the outset. In the middle 
of the passage, we have a reference to the Creator of the 
purushas in the sun, the moon etc., and of the world. 
At the conclusion, it is declared that one who knows this 
teaching gets rid of all sins and attains superiority and 
overlordship in regard to all things. The Brahman being 
thus determined to be the subject here, the characteristics 
of the indiuidual self and of the principal vital air have also 
to be interpreted as relating to Him. Thus the union of 
the senses and the self with ‘ the principal vital air 9 can 
only be taken to be the resting of the individual self in the 
Brahman during deep sleep, when all the activities of the 
senses cease. The Brahman is meant by the word ( prdna\ 
which usually refers to the principal vital air. 

Sutra 18 refers to an opinion of Jaimini that the 
individual self is mentioned here, so that by means of 
questions and answers, the essential nature of the Brahman 
who is other than the individual self can be taught. 
Ramanuja surveys the entire dialogue to bring this out. 
Balaki’s ideas about the Brahman are found inadequate by 
Ajatafcatru. So the Brahman is defined as the creator of 
the purushas in the sun, the moon, etc, and of the world. 
Then the Brahman is shown to be different from the 
individual self and the latter from the principal vital air. 
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Balaki and Ajatafcatru fail to wake up a sleeping person 
by addressing him by the names of the vital air ; but he is 
awakened by being prodded with a stick. Then Ajatakatru 
asks about the positions of the self during dreaming and 
deep sleep. He himself answers the question by pointing 
out that He in whom the individual self rests during deep 
sleep and from whom he emerges on waking is the Prana . 

It is made out from other scriptural passages that this 
Praiia can be none other than the Supreme Self. Indeed, 
another version of the dialogue between the King and the 
sage is available in the Brih. Up. (II. 1). Here the 
individual self is said to rest during deep dreamless sleep 
in the Akasa within the heart, who is well known to be 
the Supreme Self. 

Thus, the Satikhya interpretation of the passage 
describing the positions of the individual self during dreams 
and deep sleep is refuted. The self resides in the veins 
near the heart only before deep sleep, that is, during 
dreams. So the dialogue between Balaki and AjataSatru 
does not in any way help the Saftkhyas to establish the 
cause of the world to be the pradhana presided over by 
the individual self. (Pages 242 to 255) 

It has been possible to interpret the teaching of 
Ajatafcatru as relating to the Brahman because the word, 
l karma\ has two meanings, one applicable to the individual 
self and the other to the Brahman. But the Maitreyi 
Brahmana of the Brih . Up. (II & IV) refers to a self who 
has to be known, after associating him with husband, 
wife, son etc. He is also associated with birth and death. 
Obviously, this self can be none other than the individual 
self, say the Sankhyas. This problem is debated in the 
Vakydnvayddhikaranay consisting of four aphorisms 
(19 to 22). 

The Maitreyi Brahmana deals with the teaching given 
by the sage, Yajnavalkya, to his wife, Maitreyi, on the eve 
of his renouncing the world and becoming a sannyasin. 
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The Upanishad says that, when he seeks to partition his 
property between his two wives, one of them, Maitreyi, 
ascertains from him that there is no hope of attaining 
immortality through wealth* She then prays for knowledge 
of the means for the attainment of immortality. 

He begins his teaching by the statement that the 
husband becomes dear to the wife, not on account of his 
desire, but in accordance with the desire of the self. After 
citing some more examples, he points out: “ My darling, 
everything becomes dear, not indeed in accordance with 
the desire of everything, but in accordance with the desire 
of the self.” He proceeds to teach that this self has to be 
meditated upon. When he is known, all the world becomes 
known. 

There are other references apparently making him out 
to be the individual self in the context. Of the self who is 
taught, it is said that he is altogether a mass of knowledge, 
and that he rises up from external elements and perishes 
after them. After death, he has no (individualised) know¬ 
ledge. At the end of the teaching, he is described as the 
knower. 

It may be asked : by knowing the individual self, how 
can everything become known ? The answer is that the 
essential nature of all the individual selves is uniform. The 
distinctions of gods, men, beasts etc. are due to their 
bodies which are modifications of matter. Thus from 
knowing the truth about one’s own self, knowledge of all 
selves, that is, of the whole world, results. Such knowledge 
leads to emancipation ; hence Maitreyi is taught thus to 
help her in her quest for immortality. 

Sutra 19 controverts this position. It is the Brahman 
who is taught to Maitreyi as the object of saving know¬ 
ledge. Only thus can the mutual relationships among the 
component parts of the relevant passages become perfectly 
consistent. Only the Supreme Self can be the means of 
II S.B. x 
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attaining immortality, because it is so taught everywhere in 
the scriptures. The truth about the individual self has to 
be understood only as being helpful towards the knowledge 
of the Brahman . Even though all individual selves are 
similar, knowledge of the essential nature of one of them 
cannot lead to knowledge of all things ; for there is matter 
also in the world. Only the knowledge about the Brahman 
can lead to knowledge of all things. 

The husband, wife etc. are said to become dear on 
account of the will of the Supreme Self, in accordance with 
His desire to reward His worshippers. To trace such love 
to the individual self is illogical, because the Self recom¬ 
mended to be known is to be known as dissociated from 
what is dear and after giving up all dear things. Even if it 
be supposed that the husband becomes dear not for fulfill¬ 
ing his desires but for the satisfaction of the individual self 
of his wife—even then the saving knowledge can only be 
that of the Supreme Self. He alone is unconditionally and 
unsurpassingly dear to the individual self. He alone has to 
be ‘seen’, and not the objects known as husband, wife, son 
etc., which are mixed up with miseries. 

One thing, however, still remains to be explained. V 
the quest of the Supreme Self is the teaching given to 
Maitreyi, how can He be described, as He is, as rising up 
from the external elements and perishing after them ? The 
reply is that the individual self is mentioned there but as 
denotative of the Supreme Self. The views of Afcmarathya, 
Audulomi and Kakakritsna are set out in three aphorisms, 
20-22, about the sense in which identity is indicated 
between the individual self and the Brahman . 

Asmarathya urges that since knowledge of the Brahman 
results in the knowledge of all things, all things are His 
produced effects. Hence all words denoting the individual 
self denote the Supreme Self also. This view is liable to 
be criticised on the ground that the individual self, being 
birthless and needing efforts to achieve emancipation, 
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cannot be a produced effect of the Brahman . So 
Audulomi points out that because the individual self, when 
finally departing from the body, attains unto the state of the 
Supreme Self, the latter is denoted by the words denoting 
the former* 

This view has its own difficulties. It cannot account 
satisfactorily for the absence of the state of the Brahman 
in the individual self before its final departure from the 
body. This absence cannot arise from the nature of the 
individual self; were it so, the distinction has to persist 
so long as the essential nature of the individual self exists. 
Nor can the absence be explained as conditional in a real 
or unreal sense to the individual self. In the former case, 
the individual self is the Brahman Himself, even before 
the final departure from the body. If the conditional 
distinction is unreal, it is impossible to determine to whom 
the state of the Brahman belongs at the time of the final 
departure from the body. 

We have therefore a third explanation. Kafcakritsna 
holds that the words denoting the individual self are 
denotative up to and inclusive of the Brahman also, 
because He abides there as its self. This view is regarded 
by Ramanuja as having the approval of the author of the 
Sutras* 

Ramanuja now proceeds to show how the entire 
Maitreyi Brahmana can be understood as dealing with the 
Brahman as the Self and cause of the world. Thus, first 
of all, the worship of the Supreme Self is taught as the 
means for the attainment of immortality. For this purpose, 
the mind and the senses which form the auxiliary 
instruments of worship have to be restrained. To encourage 
worship and self-control, the Supreme Self is taught to be 
the material and the instrumental cause of the world. The 
individual self has the nature of unlimited intelligence, 
though in the condition of samsdra this intelligence is 
contracted. In the state of final release, there is no such 
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contraction. This self has the Brahman for its self. 
Hence all things are seen by one with true vision as the 
Brahman , who however remains untouched by the evils 
of the world. It is only through worship of the Supreme 
Self and His grace that He may be known thus and 
immortality gained. Thus here too the Brahman is shown 
as the cause of the world. (Pages 255-275) 

In the six sections of this pa da, replies have been given 
to objections raised to the V&ddnta by those Saiikhyas who 
do not admit of the existence of God. The arguments in 
the first three sections were directed against the possibility 
of the pradhfina being reckoned as an additional cause. 
Later sections refute arguments about the pradhdna being 
the sole cause of the world. 

Now another school of Sankhyas come forward. 
They admit the Brahman to be the efficient or instrumental 
cause, but deny that He can be the material cause. In the 
next section, the Prakfityadhikarana (aphorisms 23-27), 
their arguments are dealt with. 

Th e purvapaksha cites some scriptural texts which are 
understood as indicating that the pradhana is the material 
cause of the world, when presided over by the Lord. This 
is indeed the general trend of the teaching of the scripture, 
though it may not specifically describe the pradhana as the 
material cause. Moreover, we always find the instrumental 
and material causes to be different, as is the case, for 
instance, with the potter and the clay which form the two 
causes of the pot. 

Sutra 23 relies on a well-known passage in the 
Chhdnd. Up ., which sets out a proposition and gives 
examples in illustration. The proposition is to the effect 
that through the knowledge of a certain thing all things 
become known. The father of £>vetaketu asks him whether 
during his studies he has learnt about the Ade&a (be., the 
Ruler or Controlling Entity), by knowing whom whatever 
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is unknown becomes known. Three illustrations are 
given—lumps of clay, gold and iron. By knowing any one 
of these lumps, all things made of it become known. 
These examples prove the Brahman to be the material cause 
of the world. Since He is described as the Ruler or 
Controller, He is also the instrumental cause. References 
in the scriptures to the prakfiti as the mother of modifi¬ 
cations, its evolution and its involution merely show that 
in the state of pralaya the Brahman has the prakfiti in a 
subtle condition for His mode, and that in the state of 
creation, He has the same prakfiti in a gross condition for 
His mode. 

That there are different material and instrumental 
causes for things like pots does not necessarily lead to the 
conclusion that the world too should have its material 
cause different from its instrumental cause. Disabilities 
attaching to the clay and the potter are not present in the 
Brahman . The clay is not intelligent, and the potter lacks 
the capacity to undergo modifications and to will the truth. 
But the Supreme Brahman can be both the material and 
the instrumental cause of the world, as He is distinct from 
all other things, omniscient and omnipotent* 

The next three aphorisms, 24 to 26, cite scriptural 
passages in support. The Chhdndogya and Taittirlya 
Upanishads speak of the Brahman willing to become 
manifold. The latter also says that He made Himself into 
the manifold world. In the Taitt . we read that the 
Brahman is the wood and that He is also the tree out of 
which He fashioned the world. 

Here the doubt arises how the Brahman can become 
the manifold world consisting of intelligent and non- 
intelligent things and yet remain untouched by its evil. 
Sutra 21 says that this is possible because of the Brahman 
having a peculiarly evolving nature. Ramanuja explains 
that the Brahman is the Self of the world, consisting of 
intelligent souls and non-intelligent matter. Though there 
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is a periodical recurrence of creation and dissolution, of 
evolution and involution, all the substantial modifications 
appertain to matter and all the wrong aims of life to the 
individual selves. 

The Brahman remains distinct from matter and the 
individual selves, even during the state of dissolution when 
they cannot be distinguished from Him. Whether during 
creation or dissolution, they merely form the auxiliary 
instruments of His play. Scriptural passages are cited in 
support of all this, and some later aphorisms of the Ved. 
Sut . are also referred to. Thus, it is shown that the 
Brahman is unstained by the evils of the world, even 
though He is both the material and the instrumental cause 
of the world. (Pages 275 to 295). 

The next section has only one aphorism. It claims 
that the Brahman has been shown to be the cause of the 
world by the arguments advanced so far and the explana¬ 
tions given of scriptural texts. What is meant is that the 
cause of the world has to be understood as the Brahman , 
even when the reference thereto in any scriptural text is 
made without mention of the distinguishing characteristics 
of the Brahman . (Pages 296-297). 

The first Chapter of the Ved . S fit. is thus concluded. 
So far, one hundred and thirtyseven aphorisms have been 
traversed, divided into thirtyfive adhikaranas . All these 
sections, with the exception of three, deal with one topic— 
the Brahman as the cause of the world. Scriptural texts 
dealing with the cause of the world are shown to apply to 
the Brahman . Some other texts which are concerned with 
what is worthy of worship are also shown to apply to the 
Brahman identified as the cause of the world. 

The three exceptions consist of the sections dealing 
with I. 1. 1, I. 1. 4 and I. 3. 33-39. The first of these is 
introductory, and along with the next section mentioned, 
it takes the Brahman for granted. The other section treats 
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of the caste restrictions on the study of the scriptures. 
Thus thirtytwo sections in the first Chapter seek to 
establish the Brahman as the cause of the world. 

Chapter II, Part 1. 

In the first Chapter, the Brahman has been shown to 
be distinct from matter and from the individual self, both 
in the state of moksha and that of samsdra , full of 
auspicious qualities, devoid of even the slightest trace of 
evil or imperfection, the purport of the Vedanta and the 
cause of the world. This conclusion is demonstrated to 
be unassailable from every possible objection in the second 
Chapter. Particularly, it is now confirmed that the 
Brahman is the cause of the world, and not anything else. 

The first part of the second Chapter consists of the 
following 36 aphorisms, divided into ten sections. 

1. If it be said that (in case the Vedanta is accepted as 
teaching the Brahman to be the cause of the world) the 
SmTiti (ofKapila) will have no scope (as supporting and 
supplementing the Vedanta , it is replied that) it is not right 
to say so ; because such (a view) will lead to the evil of other 
SmTitis not finding scope. 

2. Because, however, of there having been no percep¬ 
tion (of the pradhdna as the cause) on the part of others 
(like Manu etc.) 

3. By means of this (reasoning), the Yoga (system of 
Hiranyagatbha also) is contradicted. 

4. (The causality of the Brahman in relation to the 
world) cannot be predicated, because of this (world) having 
an entirely distinct character (from Him) ; and (its having) 
such a character is made out from the scripture. 

5. (Where non-intelligent things are mentioned as 
possessing consciousness) it is, however, the presiding 
deities that are taught, because it is made out to be so by 
means of the qualifying attribute and of the movement (of 
those deities) subsequent (to creation). 
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6. But it (i.e*, the fact that the cause is distinct from 
the effect) is directly seen* 

7. If it be said that (in case the distinction between 
cause and effect is accepted, then) the non-existence^of the 
effect in the cause will have to be accepted), that is not 
right. Because what is stated thereby is merely that there 
is no such invariable rule (that like gives birth to like)* 

8. The re-absorption (of the world into the Brahman ), 
as in that case (i.e., of the gold and the ear-rings), will lead 
to the attribution (of modification etc. to the Brahman) and 
come to be therefore inconsistent (with the Vedanta teach¬ 
ing of the oneness of cause and effect)* 

9. There is, however, no (such inconsistency) ; 
because examples (illustrative of the position that the 
Brahman is untainted by evils in both the states of cause 
and effect) are available* 

10* (The Brahman is the cause of the world) also 
because of the fallacies in his (objector’s) own view. 

11. (The view that material Nature is the cause of the 
world cannot prevail) also because (mere) syllogistic reason¬ 
ing (in support of it) is devoid of solid ground* 

12. If it be said that it (i*e*, material Nature) has to 
be inferred (as the cause of the world) otherwise (than in 
the manner of other schools), in that manner also there 
occurs the possibility of getting no freedom (from the evil 
of instability of mere syllogistic reasoning). 

13* By means of this (reasoning), the other unaccept¬ 
able views are also explained. 

14* If it be said that, because it (i.e., the possession 
of the body) makes Him get into the condition of the 
enjoyer (of pain and pleasure), there is non-distinction (of 
the Brahman from the individual soul), it (i.e*, distinction) 
is possible as in the world. 

15. The identity (of the world) with Him is made out from 
the passages beginning with the words, ‘ drambhana 1 etc. 
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16. Because during the existence (of the effect) also, 
there i* perception (of the causal substance). 

17. Because also of the existence of the other thing 
(i.e., the effect in the condition of cause). 

18. If it be said that there is no (identity of the cause 
with the effect) because of the description (of the effect) as 
non-existence, it is replied that it is not so, for the reason 
(that such non-existence is) by way of another attribute, as 
is seen from the remainder of the (scriptural) passage in 
question, from logical reasoning and from other words in 
the scripture. 

19. As in the case of the cloth. 

20. As in the case of the vital airs, etc. 

21. It may indeed be said that, owing to the other 
(i.e., the individual self) being described (as identical with 
the Brahman ), there will result (to Him) the evils of not 
doing what is good (to Himself) etc. 

23. As in the case of stones etc., it (i.e., becoming 
the Brahman) is inappropriate (in relation to the individual 
self). 

24. If it is denied (that He is the sole cause), because 
a collection of materials is seen (even with capable agents 
and not with the Brahman) , it is not right to say so. For 
it (i.e., creation) resembles (the production of) milk. 

25. He (in creating the universe) is like the gods etc. 
(who create by their mere will what they desire) in (their 
own) world. 

26. It may be said that it (i.e., the above view) leads 
either to the whole (indivisible Brahman becoming the 
divisible world) or to the contradicition of the scriptural 
texts relating to the indivisibility (of the Brahman ). 

27. However (the causality of the Brahman does not 
lead to either of these conclusions), because of the scripture, 
as it (i.e., His being different from all things else) rests 
(solely) on the scripture. 

II S.B. xi 
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28. Thus, even in regard to the individual self (there 
is no ascription of the attributes of non-intelligent things), 
because they (i.e., the powers possessed by things) are 
varied and wonderful. 

29. Because also there are errors in his (i.e., the 
objector , s) own view. 

30. And because also He (i.e., the Supreme Deity) is 
revealed in the scriptures as associated with all (powers). 

31. If it be denied (that the Brahman is the cause), 
owing to His having no organs (and body), this objection 
has already been answered. 

32. (He is) not (the cause of the world), because it 
(i.e., creation) has a purpose. 

33. Mere play (is all His purpose in the creation of 
the world etc.), as indeed is the case (in regard to a king 
etc.) in the world. 

34. There is no partiality or mercilessness (in Him), 
because it (i.e., creation) is dependent (on karma)* The 
scripture says accordingly. 

35. If it be said that there is no karma (or results of 
works before creation) because (of the declaration in the 
scriptures) of the non-distinction (between the individual 
selves and the Brahman prior to creation), it is replied 
that it is not right to say so ; because they (i.e., both the 
selves and karma) are beginningless. It (i.e., the non¬ 
distinction) is appropriate, and it (i.e., the beginningless - 
ness of souls) is also declared in the scriptures. 

36. (The Brahman is the cause of the world) because 
of His having all the qualities (required for being such a 
cause). 

The first section of the first pa da of the second 
Chapter goes by the name of Smfityadhikararia . It 
consists only of two aphorisms. The claims of the 
Sankhya system of Kapila as an authoritative guide to the 
interpretation of scriptural texts, are here examined and 
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refuted. It may be remembered that the last section of the 
first Chapter points out that all scriptural texts bearing on 
the cause of the world have to be understood as establish¬ 
ing the Brahman to be such cause. The Sankhya now 
comes forward and says that the principles of interpretation 
adopted so far have proceeded on the erroneous basis of 
ignoring the insight and authority of the great sage, Kapila. 
A SmTiti which contradicts a clearly understood scriptural 
passage, has to be rejected, of course. But the SmTiti of 
Kapila, which expounds the Sankhya system, offers 
authoritative guidance in the interpretation of obscure and 
contradictory scriptural texts. As it is almost exclusively 
concerned with metaphysics, it has no scope elsewhere than 
in dealing with such matters as the cause of the world etc. 
Thus, the scriptural texts which seem to support the 
Vedanta view have to be understood in harmony with the 
Sankhya thesis, and not the other way round. The support 
given by the Smfitis of Manu and others to the Vedanta 
is of no avail, because those Smfitis have scope elsewhere 
and are authoritative only in regard to ritual and conduct. 

The reply is given that the philosophical portions of 
the Smfitis of Manu and others are also authoritative. 
They deal with the Lord and His relations with the world 
in order to provide a basis for the duties and rituals which 
they enjoin as constituting His worship. If Kapila has 
some authority, Manu and others are even more authorita¬ 
tive. The supporters of the Vedanta are many, while 
Kapila is only one. Stray scriptural texts which seem to 
support Kapila have therefore to be harmonised with the 
many which reveal the Brahman to be the cause. More¬ 
over, Manu and others have had no perception of the truth 
as seen by Kapila. So Kapila’s perception is based on 
error. The established conclusions of the Vedanta cannot 
be disturbed by Kapila’s speculations. (Pages 299-307). 

The next aphorism, which constitutes a section by 
itself, similarly refutes the Yoga system, attributed to 
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Hiraj&yagarbha, even though a Supreme Lord is here admit¬ 
ted and the yoga of devotion accepted as the means for the 
attainment of final release. For the Lord is here merely 
the instrumental cause and not the material cause of the 
world, which is held to be the pradhana as an independent 
entity not having the Lord for its self. The meditation of 
Yoga therefore has for its objects the individual self and 
the Lord not properly understood. (Pages 307-308). 

The authority of the SmTitis of Manu and others is 
then attacked on the ground that they defy reason in teach¬ 
ing the intelligent Brahman to be the cause of the non- 
intelligent world. For the characteristic quality of the 
cause which differentiates it from other entities, has 
to persist in its produced effect also. The Brahman 
is devoid of evil, omniscient and the sole seat of 
all auspicious qualities. How can He be the cause of 
the imperfect, impure and inanimate world, whose charac¬ 
teristics are the opposites of His ? The scripture itself 
makes Him out to be so different from the world. And 
the interpretation of the scripture has to be in accordance 
with reason. This problem occupies the next section, 
known as the Vilakshanatvd dhikarana• 

The argument that the Brahman can be accepted to be 
the material cause of even non-intelligent matter because 
consciousness may be regarded as latent there, fails. For 
whatever is never manifest at any time is not latent, but 
non-existent. The Brahman having a nature which consists 
of knowledge, bliss and sovereignty, its characteristic 
quality of intelligence does not persist in the produced 
effect of the world. Hence there is a fundamental dis¬ 
similarity between the Brahman and the world, which 
makes it impossible for the former to be the cause of the 
latter. The birth of the intelligent scorpion from the non- 
intelligent cowdung and the non-intelligent cobweb from 
the intelligent spider can be explained on the basis that the 
relation of cause and effect exists among the non-intelligent 
part of the source and what is derived from it. 
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Scriptural passages which describe non-intelligent 
things like the earth, the waters and the pranas as speaking, 
desiring, competing and so on, refer only to the deities 
presiding over those non-intelligent things. They do not 
disprove the radical difference between the intelligent 
Brahman and the non-intelligent world. 

But what about well-known instances in our experience 
where the effect is dissimilar to the cause ? The intelligent 
insect is produced from the non-intelligent honey, and 
similarly the scorpion from cowdung. The distinguishing 
attributes of the causes, honey and cowdung, are not seen 
to persist in their respective effects, insects and scorpions. 
Why should not then the non-intelligent world be produced 
from the intelligent Brahman ? 

That, says the VaiSeshika, would be accepting the 
asat-karya-vada , the view that the effect is not existent in 
the cause. The birth of the world in that case will be from 
non-existence. Not so, replies Siltra 7. What is claimed 
is only that there is no invariable rule, that like gives birth 
to like. Oneness of substance between the cause and the 
effect is by no means denied. Hence it is maintained that 
the Brahmany who is the cause, undergoes modifications in 
the form of the world, which is distinct from Himself. 

But, if there is oneness of substance between the 
Brahman and the world, and if they become indistinguish¬ 
able during pralaya , all the evils of the world have to be 
necessarily associated with the Brahman . Then the 
Vedadnta pasages will become mutually inconsistent. It 
may of course be said that the world forms the body of the 
Brahman and that its evils do not taint Him. But the 
intelligent and non-intelligent things cannot form the body 
of the Brahman in any sense. The body is dependent on 
the vital breath, and is the substratum of sense-organs that 
form the means for the experience of pleasure and pain 
resulting from karma . But the Brahman is not associated 
with the vital breath or sense-organs, and is free from 
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subjection to karma. Nor is it helpful to define the body 
as the ground of experience ; for the definition is applicable 
to many other things like palaces. Moreover, the eternal 
and spontaneous experience of bliss by the Brahman is not 
dependent on any ground of experience. 

Two other possible definitions of the body are also 
objected to. If the body is said to be something whose 
essential nature, existence and activity are dependent on 
its self, then it applies to puppets and not to diseased or 
dead bodies. Again, it may be said that what is controlled 
and sustained by and is solely subservient to the glory of 
another is the body of that other. But this definition is too 
wide in that it is applicable to the category of action and 
such others. 

Hence it is argued that scriptural passages become 
mutually inconsistent, if the view is taken that the world 
is the body of the Brahman . Even if such a relation 
between the world and the Brahman were possible, the 
possibility of evil cannot avoided by the Brahman . Sutra 9 
denies this conclusion b> pointing out that examples illus¬ 
trative of the position that the Brahman is untainted by the 
evils of world both in the states of cause and effect are 
available. It is well known that childhood, youth, old age 
etc., which belong to bodies, are not associated with 
souls. Similarly, knowledge, happiness etc. belong to souls 
and are not associated with bodies. When the Brahman 
is spoken of as contracting and expanding during dissolution 
and creation respectively, it is His body which suffers these 
changes. His purity is not affected by its evils. There is 
no inconsistency in the scriptural passages proclaiming His 
auspicious qualities and at the same time describing the 
world as His body. 

The definition of the body given by the Vai4eshika is 
imperfect in that it cannot apply to the earth as the body 
of the Brahman } to the bodies of released souls, to the 
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chosen bodies of the Brahman, to the bodies of immovable 
beings and to the bodies acquired by curses, A satisfac¬ 
tory definition would run: “That substance which, in 
regard to all things as can be accomplished by it, is 
completely and always capable of being controlled and 
supported by an intelligent soul, and which has its essential 
mature solely subservient unto the glory of that intelligent 
soul—that substance is the body of that intelligent soul.’* 
In a diseased body, something obstructs the power of 
control of the soul. The dead body is a body only 
nominally. It is called so on account of its having been 
once a body. 

Moreover, the Sankhya theory about the cause of the 
world is riddled with difficulties. The self is regarded as 
free of modifications and of the nature of pure intelligence. 
Creation is said to be due to the superimposition of the 
attributes of the pradhana on the self owing to proximity. 
If mere proximity can bring this about, even the freed souls 
must become entangled. Nor can we have any modifica¬ 
tion of the pradhona being responsible for creation, for 
modifications are said to be the effects and not the cause of 
creation. So the pradhana cannot be proved to be the 
cause of the world. 

Further, logical reasoning on which the Satikhya relies 
is notoriously inconclusive. The speculations of Kapila, 
Patanjali, Gautama and KanSda, as well as those of the 
Buddhists, are contradictory, one of another. If it is 
suggested that arguments of a different kind can be advanced 
to sustain the Sankhya thesis, and that these will be free 
from the errors of those mentioned above, the answer is 
that even these may be disproved by some cleverer logician. 
The inconclusiveness of logical reasoning continues to be a 
major obstacle to the establishment of the conclusion that 
the pradhana is the cause of the world. Thus the 
Brahman, even though different from the world, is still its 
cause and source, (Pages 309-330). 
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In the next section, which consists only of Sutra 13, 
it is pointed out that other unacceptable views are also 
disposed of by the refutation of the Sankhya. These 
include those of the Vaifceshikas, the Naiyayikas, the Jainas 
and the Buddhists, Even though all of them believe in the 
atoms as the cause of the world, their atomic theories are 
»utu*lly contradictory. So mere logic cannot satisfac¬ 
torily account for the world, nor can it be taken as dis¬ 
proving the Brahman to be the cause of the world. (Pages 
330-332)* 

The objection that the Brahman , being different from 
the world, cannot be its cause, has been sought to be over¬ 
come by bringing in the relationship of body and soul 
between the two. Now, the Sankhya asks the question : 
if the Brahman is the possessor of a body, He cannot 
avoid, any more than the individual self, experiencing the 
pleasures and pains arising from such possession. The 
reply to it is given in Sutra 14, which constitutes a section 
by itself, the Bhoktrapattyadhikarapa . 

The point now brought forward is to be distinguished 
from what has been already disposed of under Vtd. Sut . 
(I. 2. 8). There it has been shown that the Brahman , by 
reason of His being present in the heart as the object of 
worship, does not experience the pleasures and pains of 
the worshipper. The reasons for the Brahman and the 
individual self being present inside the body of the 
worshipper are different. Here it is argued that, if the 
Brahman is associated with a body as its lord, then, just as 
in the case of an embodied individual self, He cannot 
avoid experiencing pleasures and pains. Scripture is 
quoted to show that such experience is inevitable so long 
as there is possession of a body. 

The Sutra replies to this. The experience of pleasures 
and pains by the individual self is due to the harmony or 
disharmony of the humours of the body. This results, not 
from his possession of a body, but from his past karmas 
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in the form of merit and demerit. The quoted scriptural 
passage applies only to a body acquired under the influence 
of karma . Elsewhere, scripture refers to the bodies of the 
freed souls, and they do not experience pleasures and pains 
like bound souls. Is it then necessary to say that the 
Supreme Self, who is devoid of evil and has not the slightest 
trace of contact with karma> cannot be tainted by imperfec¬ 
tion or misery, even though He has the whole universe for 
His body ? 

The Sintra refers to the analogy of experience in the' 
Tfrorld. This may be taken to point out what happens when 
a king’s orders are obeyed and transgressed. Rewards and 
punishments follow, but the pleasures and pains arising 
from these do not result to the king because he has a body. 
Dramida in his Bh^shya says that the Lord is like a king 
who is protected from discomforts even in an uncom¬ 
fortable place, who gets enjoyable things and who 
protects his subjects. Thus the Lord is not affected by the 
evils of the world. The essential nature of the Lord is 
not affected by the creation or the dissolution of the 
universe. 

Sankara, Bhaskara and Yadavaprak§&a take the 
distinction mentioned in the Sutra to be that between the 
enjoyer and the object of enjoyment. By examples like 
those of the ocean, the wave and the foam, this distinction 
is sought to be established. Ramanuja points out that 
none of these schools can consistently make this objection 
and answer it. (Pages 332-337). 

The two sections following the Vilakshanatvadhi- 
karana were either complementary or incidental. We 
have now to go back to it. There a reply has been given 
to the objection of the SaAkhya that the Brahman cannot 
be the cause of the world because it is different from Him. 
It has been pointed out that the world is in one sense 
identical with the Brahman . This is based on the 
assumption that the effect is only the cause transformed 
II S.B. xii 
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and that therefore there is identity between cause and effect. 
Now this assumption is challenged by the followers of 
Ka$ada. Their criticism is examined in the next section, 
the Arambhanadhikarana , consisting of aphorisms 15 
to 20. 

While the main critic in this section is the Vaiseshika 
school of Kanada, Ramanuja allows the discussion to cover 
a wide range. The theories of Saftkara, Bhaskara and 
Yadavaprakaka about cause and effect are also considered. 
Even differences of opinion among the followers of 
3affkara are noticed. The grand debate starts with-a 
statement of Kanada’s views about the fundamental 
difference between cause and effect. The Advaitin replies 
that there is nothing other than the cause, all effects being 
unreal. Certain difficulties in this position are sought to 
be explained by those followers of Safikara who locate 
ignorance in the individual self. They are in turn criticised 
by other followers of Sankara who locate ignorance in the 
Brahman . Kanada replies to these, and reaffirms his 
position. Ramanuja then proceeds to refute him with the 
aid of scripture and logic. Bhaskara and Yadavapraka&a 
are also refuted as holding untenable views. We have 
thus a critical enquiry which recalls the Jijha$adhikarana 
in Chapter I, proceeding sometimes on parallel lines and 
sometimes striking out new paths of reasoning. 

The theory of the identity of cause and effect is 
attacked by Kanada on eight grounds. He points out that 
the notions of cause and effect are different. So too are 
the words descriptive of them. Again, their shapes are 
not the same, and in number they vary. The form of the 
pot is not that of clay ; and while threads are many, the cloth 
is one. Moreover, the effect exists at a time subsequent 
to the cause. They cannot both exist at the same time. 
The effect is produced by work done on the cause by an 
agent. This work will be unnecessary if the cause and the 
effect are identical. Cause and effect also serve different 
purposes. Clay cannot fetch water from a well, nor can a 
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wall be built with a pot. Finally, if the effect is existent 
in the cause, there will be no non-eternal things. 

Some possible objections to this position are also 
disposed of in advance. The theory that the activity of 
the agent helps in the manifestation of an effect previously 
latent in the cause is shown to have logical difficulties. For 
instance, the world is a collection of manifest things or 
effects. Their causes must be other manifest things, and 
they too would require other manifest things, and so on 
ad infinitum . If the manifestation of the effect has an 
origin, it is tantamount to saying that the effect is non¬ 
existent in the cause. The activity of the agent becomes 
meaningful, only if it is regarded as bringing into existence 
a non-existent effect from a cause which has a fitness for 
producing that effect. (Pages 337-340). 

The Advaitin here comes forward to attack the 
Vaifceshika. He declares that the effect is identical with the 
cause because nothing other than the cause really exists. 
Every effect and the way in which it is practically realised are 
founded, on ignorance. For instance, pots, dishes etc., 
made from clay are unreal, because they are excluded from 
perception one after another. The clay alone is real, 
because it persists all through. Similarly, the Brahman 
who is pure existence devoid of attributes, is alone real. 
The universe which is His effect is unreel. Again, 
unreality being that which is liable to be stultified by 
knowledge, the world is neither a real entity like the 
Brahman , nor a non-entity like the horns of a hare. 

Moreover, what is called the effect is incapable of 
logical definition. It is not possible to say that the effect is 
produced by the causal substance either in its unmodified 
condition or after the assumption of any particular 
condition. Nor is the logical difficulty overcome by 
suggesting that the unmodified cause, in association with a 
particular time,/ place or instrumental cause, produces the 
effect. All the differences between the cause and the effect 
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listed by the objector have an erroneous basis, as when 
silver is mistakenly perceived in the mother-of-pearl. 

Hence, the effect, regarded as something other than 
the cause, is unreal. The whole world, being an effect 
other than the Brahman , its cause, is unreal. This 
conclusion is supported by the scripture, and hence would 
prevail against perception, were that necessary. But 
perception also has pure existence for its object. 
(Pages 340-347). 

Greanted that the world is unreal, how to account for 
the individual self? The Brahman Himself having assumed 
the condition of the individual self, the latter is not unreal. 
But then the pains and pleasures of all are not expecicnced 
by each individual self. Moreover, there are distinctions 
between the individual self and the Lord, between the 
bound and the released selves, and so on. 

A school of Advatinsy who locate ignorance in the 
individual self, now come forward to explain the position. 
The distinctions among individual selves are determined 
by particular limiting adjuncts. A conditional impurity 
attaches to them, and they become the abodes of ignorance. 
The state of the individual self and the stream of illusion 
are beginningless. The analogy is given of one face being 
reflected in gems, swords, mirrors etc., which may be big 
or small, pure or impure, and so on. (Pages 347-349). 

Another school of Advaitins , who locate ignorance in 
the Brahman , criticise this view as an attempt to seek the 
favour of dualists. Is ignorance to be located in the 
fictitious form of the individual self, or in the Brahman as 
having this form ? It cannot be the former, because all 
things other than the Brahman are unreal and non- 
intelligent, and ignorance can be located only in something 
which is intelligent. Again, how can ignorance create the 
form of the jiva, and at the same time be located in the 
Brahman qualified by this form ? 
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If a single ignorance is responsible for the existence of 
all individual selves, the rise of true knowledge in one 
individual self will bring about the emancipation of all. 
The assumption of varieties of ignorance corresponding to 
each individual self does not save the situation. The 
ignorance which produces the individual self cannot be in 
it, but must be elsewhere, that is, in the Brahman . To 
say that the ignorance in a prior individual self manufactures 
a posterior individual self leads to the momentariness of 
the individual self and other difficulties. Moreover, the 
rise of true knowledge will then mean the destruction of 
the essence of the individual self. 

The analogy of the reflected face regards the mirror as 
the limiting adjunct. The appearance of smallness and 
other evils cannot result to the face or its reflection, 
because both these are non-intelligent. The appearance of 
manifoldness must result to the Brahman . As He is one 
indivisible uniform mass, He cannot see the individual 
selves without the help of ignorance. 

These difficulties cannot be overcome by making a 
distinction between mdyd and avidyS , and attributing 
mayd, the means of deceiving others, to the Brahman , and 
avidyd , the means of self-deception, to the jlva* There 
is no point in the Brahman having mdyd t if He cannot 
see others, and He cannot see others except with the help 
of avidyf- Other attempts to distinguish mdyd and 
avidya also fail. Nothing is gained by saying that mdya 
shows unreal things to be unreal, while avidyd is the cause 
of false perception. Nor is there any point in the view 
that avidyd gives rise to the perception of things at once 
unreal and undesirable, while mdyd does not lead to the 
perception of undesirable things by the Brahman . 
Moreover, an eternal and unreal mdyd is of no use to the 
Brahman . Therefore, it must be concluded that the 
Brahman Himself, divided into various parts by the 
beginningless avidya associated with Himself, perceives 
manifoldness as existent within Himself. The definite 
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distinctions of the bound and the free, the teacher and the 
pupil etc., arise from illusion as in the case of dream- 
perception. It is enough if there is one avidyd to account 
for all fictitiously assumed things. 

This conclusion is set out in four syllogisms. All 
distinctions such as that between bondage and freedom or 
that between oneself and another, are manufactured by 
ignorance and are unreal like dreams* One’s soul animates 
all bodies, which are all manufactured by ignorance. All 
intelligent things are one’s own self. 

After thus answering the Advaitins who locate 
ignorance in the individual self, the other school of 
Advaitins go on to attack Kanada on two other grounds. 
If the individual selves are many, all of them should have 
been liberated; for the past periods of time known as 
kalpas are infinite. Being differentiated, the selves possess 
the quality of number, and like pots etc., they must be 
deemed to be non-intelligent. The second objection is 
that the existence of anything other than the Brahman 
affects His infinity, which is declared in the scriptures. 
Being limited as a thing implies origination and destruction, 
and these will have to be predicated of the Brahman . 

Hence it is concluded that the Brahman , under the 
influence of beginningless ignorance, becomes the seat of 
the super imposition in the form of the world. Nothing 
other than the Brahman being real, the world is identical 
with Him. (Pages 349-362). 

The school of Kanada now proceeds to reply in detail 
to the second group of Advaitins . At the outset, attention 
is invited to one of the seven objections advanced by 
Ramanuja against Advaita under the JijMsddhiharana . 
It goes by the name'of Tirodhdndnupapatti , and points 
out that the Brahman , who is devoid of attributes and is 
mere self-luminousness, cannot have His luminosity 
concealed, without suffering the destruction of His 
essential nature. 
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It is wrong to argue that effects are unreal because they 
are excluded from consciousness, one after another. The 
logical exclusion of a thing seen at one place and time from 
another place and time does not stultify its reality. Nor 
is it right to maintain that effects, being perceived for a 
limited time between their birth and their destruction, are 
not describable either as entities or as non-entities, and are 
hence unreal. The unreality of a thing can be proved only 
by the stultification of its perception at the time and place 
it has been perceived and not at any other time and place. 
In the latter ease, it is shown to be non-eternal, and not 
unreal. 

How is the effect produced ? An unmodified cause in 
association with time, place and such auxiliaries, produces 
the effect. This association with time, place e:tc. is 
dependent on other causes like God's will, karma etc., 
and not on the cause or its modification. In an effect like 
the mystic crass of gold, the cause or gold is certainly 
seen. But the effect is also established to be different by 
differences in ideas, words, etc. relating to cause and 
effect. 

The syllogisms of ihe Advaitin are now attacked. 
One soul cannot animate all bodies, because the experi¬ 
ences of all are not found in one ; and to attribute variety 
in experience to the non-intelligent internal organ of sense 
is improper. Bodies are not manufactured by ignorance, 
because they are unstultified and therefore real. From 
matter being uniformly non-intelligent, all intelligent 
selves cannot be said to be identical, because their experi¬ 
ences are different. One’s own self cannot ensoul all 
bodies, because Advaita has no use for concepts like f I\ 
4 you ’ etc. 

If all things other than pure intelligence are unreal, 
then all efforts to win release are futile. The knowledge 
prompting it is itself ignorance, or is located in a knower 
manufactured by ignorance, or is derived from a teacher 
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or a scriptural lenience similarly produced. The Brahman 
who ia thus sought to be known cannot but be unreal. 

To say that the pure attributeless Brahman is self- 
luminous does not prove the Advaitins case. Conscious¬ 
ness is said to be self-luminous only because perception 
brings external objects to the light of consciousness. Nor 
can the Brahman be the witness of ignorance or the 
projector of ignorance ; it is only a particular knower who 
can witness or project. 

The Advaitins argument about real effects springing 
from unreal causes is undermined by his allowing only 
limited and empirical reality to them. The Brahman y even 
though known from knowledge relating to unreal things, 
cannot be said to be real because there is no subsequent 
stultification. For knowledge based on error cannot 
establish anything to be real. If the negation of the 
attributes of the Brahman is later than their affirmation, 
the negation of even the attributeless Brahman by the 
nihilist is later still. 

The scripture has already been shown not to support 
Advaita . So, too, perception. Hence it is clear that 
knowledge is in a real knower and that it proves particular 
things. Part of this knowledge rests on an erroneous 
basis, and such error is real. Only thus can we distinguish 
the real from the unreal, or have any practical transactions. 
Taking the world to be an unreal superimposition, the 
Advaitin seeks a real basis for it in the Brahman . Errors, 
however, can arise even from an unreal basis as from unreal 
misleading causes etc. This particular argument therefore 
is not of much use. 

The existence of many individual selves has been 
denied on the ground that they should all have been 
redeemed because there have been an infinite number of 
kalp as in the past. But then the selves are also infinite in 
number. They possess the quality of number only in 
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relation to the limiting adjuncts of space and time. 
Differentiation does not make them non-intelligent, 
because it cannot endow them with the attributes of a 
different class of things* Distinction among pots does not 
make them cloth. 

The limitation of the Brahman as a definite thing 
does not detract from His infinity. Variations of things in 
regard to limitations of time and plaoe are not connected 
with their limitations as things. Hence the existence of 
other things does not negative the association of the 
Brahman with all time and place, which is arrived at by 
other means. Moreover, the Advaitin himself has to 
accept the distinction of the Brahman from ignorance, 
and thereby concede that He is limited as a thing. To 
speak of the absence of limitation as a thing is indeed to 
speak of the horns of a hare. 

So the Vaikeshika concludes that the effect is real and 
different from the cause. The world, being an effect of the 
Brahman , is different from Him. (Pages 362-375). This 
is the purvapaksha , which this section seeks to controvert. 
Sutra 15 cites a well known passage from the Chhand . Up* 
in refutation. 

In the context, Svetaketu is taught by his father about 
the Brahman . Asked whether he has learnt from his 
teachet about that Ruler by knowing whom everything 
becomes known, Svetaketu feels nonplussed. He wonders 
how by knowing one thing everything can become known. 
The examples of clay and pots, of gold and ornaments, of 
iron and scissors etc. are brought to his notice. Here the 
knowledge of the material cause is seen to result in know¬ 
ledge of all its effects. But Svetaketu still remains 
unconvinced. He sees only the difference between clay 
and pots, and not their identity. So, he is further taught 
that pots are real as clay. For the sake of practical use, 
the clay is made to assume a certain shape, and in this 
condition it is given a name. Thus we have the pot. But 
II S.B. xiii 
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really tht pot is only clay. It is not that the pot is unreal 
and the clay alone is real; tut the pot is a state or 
condition of clay. This is taught to 3vetaketu in the 
statement: “ Modification, (as also) name, is attained (by 
clay) for the sake of speech (followed by action); it is all 
real only as clay.” ( Chhdnd . Up. VI. 1. 4). Other passages 
both before and after bear this out. 

The Vai&eshika argument that the pot is realised as 
destroyed even while the clay is in existence is set aside on 
the ground that production and destruction are merely 
particular conditions of the causal substance. This 
accounts for differences of ideas and words between the 
cause and its effects. The activity of the agent is also seen 
to have scope, as on it depends the attainment of a parti¬ 
cular condition by the causal substance. This view also 
explains how the effect is existent in the cause. The effect 
is accepted to be real, as against the advaitin , but it is 
non-different from the cause. 

The example of the clay and the pot is applied to the 
Brahman and the world. The Supreme Brahman , during 
pralaya, has for His body the intelligent and non- 
intelligent things in a state so subtle that they cannot? be 
distinguished from Him. Then, there is creation, when He 
has for His body the intelligent and non-intelligent things 
in a gross condition and differentiated by names and forms. 

Differentiation by means of names and forms takes 
place by the entry into the non-intelligent thing of th« 
individual self which has the Brahman for its self- The 
Brahman also remains as the self of the non-intelligent 
thing associated with the intelligent self. Thus all the 
modifications and the erroneous aims of life are in 
association with the intelligent and non-intelligent things 
which form His body ; and the Brahman remains devoid 
of evil and a mine of auspicious qualities. It is in this 
sense that non-indentity is negatived and identity taught 
as between the world which is the effect and the Supreme 
Brahman who is the cause. (Pages 375-384)* 
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RamSnuja then proceeds to deal with the views of 
Sankara, BhSskara and Yadavapraksfca about the scriptural 
statement of identity between the world and the Brahman * 
Safikara holds that such identity results through the effect 
being unreal. The cause alone is real, and it endures as 
the basis of the unreal effect. Ramanuja says that this view 
does not accept identity in the strict sense. 

Bhaskara and Ysdavaprak&^a admit the effect to be 
real and identical with the cause. The former believes 
that the identity between the individual self and the 
Brahman is natural, while the distinction between them is 
due to limiting adjuncts. As between the Brahman and 
the non-intelligent things, both identity and distinction 
are natural. This amounts to saying that no entities exist 
other than the Brahman and the limiting adjuncts. Hence 
the Brahman Himself must be regarded as undergoing 
modifications in the form of evil, and this is against the 
scriptures which maintain distinctions between Him, the 
intelligent self and the non-intelligent thing. 

Yadavapraks&a thinks that Pure Existence is the 
causal Brahman . In creation a part of Him changes into 
the intelligent selves, non-intelligent matter and the 
controlling Lord. All these are made up of Pure Existence ; 
and so there is identity between the Brahman who is the 
cause and the world which is the effect. Ramanuja declares 
that this view is against both reason and scripture. He 
quotes from the Upanishads , the Mah^bharata, the 
Manu SniTiti and the Vishnu-Purana to show that Pure 
Existence can be none other than Narayana, who is full of 
auspicious qualities. Moreover, existence has to be 
regarded as an attribute of things : it cannot be either a 
substance or a cause. 

Thus identity is established between the Brahman who 
is the cause and the world which is the effect, in the 
manner set out by Ramanuja, and in no other way is it 
possible. (Pages 375-391). The Vaifceshika now raises a 
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fresh objection. Differences in words and ideas occur both 
when a single substance undergoes changes of state and 
when we deal with different substances. In Sutra 16, it is 
pointed out by way of reply that differences of state alone 
can be indicated when the effect is recognised in the causal 
substance. Nor can the cause and the effect be said to be 
two entities of the same class because two entities are not 
•een at one time. If they are two substances* the re¬ 
cognition of the cause in the effect is not possible. In the 
scorpion produced from cowdung, though the cause is not 
seen, the substance of earth which forms the first cause of 
cowdung is seen. In smoke, fire is not seen because fire 
is not its cause, but only wet fuel: and the odour of fuel 
is perceived in the smoke. 

Moreover, the effect is also recognised in the cause 
both in the world and in the scriptures. Looking aft pots, 
we say that they were clay earlier in the day. The scripture 
says that all this world was only Sat in the beginning. 
From these, the non-existence of the effect at an earlier 
time may be made out. The scripture also declares that 
Non-existence was in the beginning. But non-existence is 
only an attribute. The pots were non-existent earlier in 
the sense that the clay was then in a different condition. 
The Non-existence from which the scripture derives the 
world is only the Brahman with His body in a subtle, 
undifferentiated condition. Sutras 19 and 20 further 
make the point clear by citing two examples. Just as the 
threads become the cloth having a different name and form, 
and just as the element of air becomes the fivefold vital air 
in the body, so too fthe Brahman becomes the world. 

The identity between the Brahman and the world thus 
established is questioned further by the Vai&eshika in the 
next section, the Itaravayapadcsadhikarana comprising 
aphorisms 21 to 23. If the Brahman is identical with the 
individual self, why does He create a world in which that 
self suffers misery? Understanding identity in the advaitic 



Adhik. VII, SUt. 21-23) AN ANALYTICAL OUTLINE xciii 


sense, he argues that the difficulty above-mentioned applies 
to the views of BhSskara, of those who believe the 
individual self to be associated with ignorance and of those 
who believe the Brahman to be so associated. The next 
two Sutras give the reply. 

The Brahman is taught also to be different from the 
individual self in the scriptures. It is the latter who is 
liable to be afflicted by miseries. Even as the inanimate 
stone cannot be regarded as having the same nature as the 
Brahman , the individual self also cannot be said to be so. 
But, as already established in the aphorism referring to 
Kasakritsna’s views about the abidance of the Supreme 
Self in the individual self (I. 4. 22), there is a grammatical 
equation between two distinct entities on account of the 
one being the self of the other. Thus the world posesses 
the character of the effect of the Brahman and also the 
character of being identical with Him. 

Ramanuja then proceeds to reply to the advaitins 
interpretation of this adhikarana . They too grant that 
the Brahman is here spoken of as different from the 
embodied self. The question then arises whether the 
Brahman who is different is associated with or dissociated 
from ignorance. Ramanuja argues that neither alternative 
can be satisfactorily established. Indeed, the purport of 
the whole section is 1 6 establish the relationship of cause 
and effect between two entirely distinct things. 
(Pages 398-405). 

Granted that the Brahman is the cause of the world ; 
how can He create without having a collection of materials 
and instruments to help Him in the work ? Even a skilful 
potter or weaver cannot make a pot or a piece of cloth 
without having the potter’s wheel, the loom etc. The only 
difference between a capable agent and others is that he 
can produce things with the help of instruments and 
materials, while others cannot do so even when provided 
with them. This doubt is disposed of in the ensuing 
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section, known as the Upasamh^radarianadhikarana 
(aphorisms 24-25). 

The answer shortly is that creation resembles the 
production of curds from milk. Milk is transformed into 
curds without the help of any instruments or materials. 
Similarly, the gods in their worlds create what they want 
merely by their will. Even so the Supreme Person creates 
the whole universe by His will. (Pages 406-408). 

The example of the transformation of milk into curds 
Suggests another objection to the Sankhya. When curds are 
produced from a given quantity of milk, the whole of the 
milk undergoes the change. So, when the world is created 
by the Brahman, the whole of the Brahman must be used 
up in the world. If it is said that only a part of the 
Brahman is so used up, it goes against the scriptural texts 
which make out the Brahman to be indivisible. It may be 
said that the Brahman having the intelligent selves and the 
non-intelligent matter in a subtle condition as His body 
becomes the Brahman with the intelligent and non- 
intelligent things in a gross condition as His body. Even 
here, it cannot be denied that part of the embodied 
Brahman forms the effect and has undergone changes. 
This question is the subject of the ninth section, 
KTitsnaprasaktyadhikarana (aphorisms 26-31). 

The answer to this is that the Brahman is stated to be 
both indivisible and the cause of the world in the scriptures. 
What is stated there has to be understood exactly 
according to the statements made. In a matter where the 
sole means of knowledge is the scripture, and which is 
outside the range of worldly experience, logical objections 
arising from such experience are irrelevant. Non-intelligent 
things are different from one another; and they are all 
different from the intelligent selves. Just as varied qualities 
are seen in these, even so the Brahman who is different 
from all things else has peculiar qualities of His own. 
They are above all logical contradictions, and they account 
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for His producing the world, and yet remaining indivisible 
and unchangeable. 

But the objections raised by the Sankhya against the 
VedSnta affect him. How can the indivisible pradhana 
produce the world! It consists of sattva , rajas and 
tamas , or is produced by them. In the former case, the 
indivisible sattva etc. cannot produce gross effects. If they 
are said to produce the pradhdna> then the latter ceases to 
be the ultimate cause. Moreover, the analysis of the world 
into 24 principles will also be set aside, and additional 
principles admitted. 

Thus the Brahman alone can be the cause of the 
world. All the wonderful powers needed for this are 
specifically declared by the scriptures as associated with 
Him. Even without organs of sense, He can act. (Pages 
408-414). But why should He act ? He has obtained all 
desires ; and none does anything except to realise some 
purpose for himself or others. The Brahman has no 
purpose to serve, so far as He is concerned ; and by creating 
a world full of misery, He is not serving any purposes of 
others. This problem is discussed in the tenth and last 
section of this pada of Chapter II in aphorisms 32 to 36, 
constituting the Prayoj anavattvadhikarana . 

v 

Sutra 33 declares that creation etc. are mere sport for 
the Brahman . A great king can almost be described as 
one who has all his desires satisfied; still he plays with 
balls and such other things. In a similar way the Brahman 
indulges in play. Even if this be granted, the objector goes 
on, the Brahman , viewed as the cause of the world, ceases 
to be perfect on other grounds. Inequalities in creation 
indicate either partiality or cruelty on His part. That 
would be true, Sutra 34 answers, if creation were the result 
of caprice. But the Brahman creates having in view the 
karmas of individual souls. 

Now the further objection is raised that there can be 
no individual souls nor karma during pralaya . The 



xcvi 


SRI-BHASHYA [Chap. //, Part 4 


Brahman alone then exists. No, says Sutra 35. In 
pralaya there is no differentiation by name and form. But 
both the souls and the streams of karma are beginningless. 
This is declared in the scriptures. 

So, it is concluded that the Brahman possesses all the 
qualities needed for being the cause of the world, and is 
the cause. (Pages 416-420). 

The Brahman having been established as the cause of 
the world in the first Chapter of the Vcddnta-Sutras> the 
first part of the second Chapter deals with criticisms of 
this conclusion. In the first two sections, the views of two 
respected authorities, Kapila and Hiranyagarbha, which 
are at variance with the Vedanta , are canvassed and 
set aside. In the other eight sections, different arguments 
against the Brahman being the cause, mostly based on 
independent reasoning and logic, are examined and refuted. 
The Sutras are now ready to take the offensive in the 
philosophical debate. 
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CHAPTER l 

PART II 

ADHIKARANA I. 

« 

SARVATRAPRASIDDHY ADHIKARANA, 

It has been stated in the first p irt (of the first chapter in 
the first adhikarana) that in order to enter successfully upon 
(the study of) the Science (of the Brahman), a person who 
has learnt the Vedas and obtained that knowledge of the 
true nature of (ritualistic) works, which results from the 
study of the Kanna-Mhndmsd , has to realize (first) the 
finite and impermanent character of the results of mere 
works (performed without knowledge of the Brahman ); 
then he has to feel the desire for final release which has the 
characteristics of the highest object of human pursuit, and 
is called into existence by (the knowledge of) the true 
nature of the Brahman and His .worship, both of which 
are, at first sight, made out from Ved&ntic passages to be 
capable of yielding infinite and eternal results ; and then he 
has to understand well that the power of words is to denote 
such things as are naturally and of themselves under¬ 
stood, 414 and (thence) to conclude definitely that Vedantic 
passages certainly form the means of knowing the Highest 
Brahman : and then he may begin the study of that 
Mimamsd of the Embodied, (Le., of the Brahman), which 


414. S*e Vol» I, pp. 215-229, object to this view ate refuted 
wherein the FrSbbaksr&s who 
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treats of the proper ways and means to be adopted in 
arriving at such (a conclusion). 

It has also been declared (therein in the second 
adhikarana) that the scriptural passage beginning with— 
“ From whom, indeed, all these beings are born ” ( Taitt . 
Up . III. 1. 1*)—teaches (us) to know the Highest Brahman 
to be the only cause of the great bliss of salvation and 
also (the only cause) of the origin, preservation and 
destruction of the whole world, which is made up of 
countless and varied moveable and immoveable things that 
may be classified as the enjoyer, the instrument of 
enjoyment and the hofne of enjoyment. 

We have maintained (in the third adhikarana) that the 
Highest Brahman, who is the only cause of the world, is 
capable of being known solely by means of the 
Scripture, for the reason that He cannot be known by alj 
the other means of knowledge. We have further stated (in) 
the fourth adhikarana) that, even though Vedantic pass¬ 
ages (describing the Brahman) are not connected with any 
activity or cessation from activity (on our part), the 
position, that the Scripture (which, according to the 
Mimdmsakas, is solely concerned with enjoining particular 
forms of activity or cessation from activity) forms the means 
of proving the Brahman, is satisfactorily established by th e 
accordant interpretation (of those same Vedantic passagest 
as referring to the Highest Brahman, who constitutes, by 
His very nature, the highest object of human pursuit. 

We have also explained (in the fourth adhikarana) that 
the Brahman, who is to be known by means of the Vedanta 
as forming the sole cause of the whole world, is, on accoun 
of the association (with Him) of ‘ seeing * (i t e t , thinking^ 
or willing) and other such attributes (mentioned in the later 
aphorisms of the adhikarana), undoubtedly a particular 
intelligent Being who is a distinct entity from the Pradhdna 
(i.e., material Nature) which may be made out by th e 
logical process of inference (to be the cause of the 
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world, when so considered). Again, we have also estab¬ 
lished (in the sixth adhikarana) that He (viz., that particular 
intelligent Being) is an entity distinct from that other entity 
which is denoted by the word \jiva\ (i.e., the individual 
soul) and which is subject (as such) to the two conditions 
of bondage and release ; because, among other things, He 
possesses, of His own nature, (that) bliss and (that) 
omniscience which are unsurpassed in excellence, and is the 
cause of fear and of freedom from fear to all individual 
souls, and He wills the truth, and constitutes the Internal 
Self of all intelligent and non-in telligent beings. 

We have also explained (therein in the seventh 
adhikarana) that He possesses a divine form which is 
peculiar to Him, is non-material and is not caused by 
karma 415 (as the result of past actions). We have upheld 
(in the eighth and ninth adhikaranas ) that it is He alone 
who is, as if well-known, pointed out to be the cause 
of the world by means of ‘ Akasa* , ‘Pr^Ha’, and other such 
words (denoting particular non-intelligent things) and who 
is possessed (thus) of characteristics different from those 
that belong to all other intelligent and non-intelligent things. 

We have maintained (also in the tenth adhikarana) 
that what is denoted by the word Light , and is (said to be) 
possessed of that unsurpassable splendour which is peculiar 
to the Highest Reality, is none other than Himself; because 
that (Light) is recognised to be in association with the 
highest heaven. We have further declared (in the eleventh 
and last adhikarana) that the Highest Person, who forms 
the means of attaining that immortality which is peculiar to 
Him who is the Final Cause (of all things by reason of 
His being able to give it to others), is Himself denoted 
by ‘lndra' and other words, in accordance with the import 
of the Scriptures. 

415. The idea is that the indiyi- results of activities gone through 
dual self gets materially embodied in previous births, while the divine 
for the purpose of enjoying the form of the Lord is not at all due 
good, and suffering from tbe bad to any such cause. 
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Therefore, it has been, in this manner, pointed out (in 
the first part of the first chapter) that He who is taught in 
the Vedanta is none other than NarSyana, who is beyond 
the sphere within which all other means of knowledge (than 
the scripture) operate, and who is quite distinct from 
all things other than Himself by reason of His being 
an ocean of infinite noble qualities, such as the quality of 
willing the truth, etc., etc. 

Hereafter, in the second, third and fourth parts, (first 
of all) a doubt is raised to the effect that, although what is 
taught in the Vedanta is none other than the Brahman , 
nevertheless, a few Vedantic passages certainly (seem to) 
relate to the exposition of the true nature of certain 
things which may be brought under the heads of the 
Pradhdna (/.e„ material Nature) and the kshetrapfia ( i.e 
the individual soul) ; and then by way of removing that 
(doubt), it is pointed out that the Brahman (Himself) is 
(alone) the mine of all those auspicious qualities which are 
mentioned in each of such passages. Among such passages, 
those that refer with indistinct characteristics to the 
soul and such other things are discussed in the second part; 
those that refer with distinct characteristics to (such) 
things, in the third part; and those that seem to deal 
directly with those various things (are discussed) in the 
fourth part. 

Sutra Sarvatraprasiddhopadesat . (33) 

In all this, (it is the Brahman Himself that 
is meant to be declared), because (it is He alone 
that is) prominently taught. 


It is declared in the Chhandogya ■“ Now, indeed, 
(this) person is characterised by worship. Just as a person’s 
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worship is in this world, so also after death will he be 
in the next. Let him perform worship. He is manomaya 
(i.e., mind-made); He has life (prana) for His body, light 
for His form Slc., &x." ( Chhand . Up . III. 14. 1 & 2* 
et . seq.)*i > Here it is understood that the object of the 
worship enjoined in the statement—“Let him perform 
worship"—is indicated in the sentence—“(He is) 
manomaya ; He has life (pra$a) for His body." 

It being so, the doubt arises whether He, who possesses 
the qualities of being manomaya (mind-made) etc., is the 
individual self or the Supreme Self. It is perhaps thought 
right to hold that it is the individual self. 41 7 Why 1 Because 
mind and life (prdria) form the implements of the individu¬ 
al self; and because also they are negated in relation to the 
Supreme Self in the passage—“ Indeed, He is without life, 
without mind." ( Murid Up* II. 1. 2.). Moreover, the 
Brahman indicated in the earlier part (of the passage under 
reference) by the statement—“All this, indeed, is the 
Brahman " (Chhand . Up . III. 14* 1) cannot be connected 
here as forming the object of worship ; because that 


416. The context here is 
Chhand. Up. (III. 14. 1 to 4): 
41 All this, indetd, is the Brahman , 
because all this is bom out of 
Him, is absorbed into Him, and 
lives by Him ; let him perform 
worship being tranquilled, 
Now, indeed, (this) person 
is made of worship. Just as a 
person’s worship is in this world, 
so also after death will he be in 
the next. Let him perform worship. 
He is mind-made, h as life for His 
body, light for His form, wills the 
truth, is like the aka&'a, is all- 
action, is all desires, all sweet 
odours, all tastes, has appropri¬ 
ated all this (set of qualities) and is 
speechless and unanxious. He is 
my Self within the heart, smaller 
than a grain of rice or barley, or 
than a mustard seed, or than a 
canary seed or the kernel of a 


canary seed ; He is my Self within 
the heart who is greater than the 
earth, greater than the regions of 
space, greater than Heaven, great¬ 
er than all these worlds. He is 
all- action, is all desires, all 
odours, all tastes, has appropri¬ 
ated all this (set of qualities) and 
Is spechless and unanxious ; He is 
my Self within the heart. He is 
the Brahman . After departing 
from this world, I attain unto 
Him. He who has this conviction, 
to him there is no doubt. So said 
i§Sndilya, (so said) handily a 

417. This purvap&kshin here 
and later may be a follower of 
Niris'vara Ssnkbya. He maybe 
regarded as patting forward a 
hypothetical objection without 
himself accepting the interpicta. 
tion of the text suggested by him. 
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(statement) is made with the object of giving the teaching of 
the Brahman being the Self (of all)—(the teaching) which is 
the means of acquiring that tranquillity which is helpful 
in the performance of the worship enjoined in the 
statement— <f Let a man meditate, after being t ran quilled.’* 
{Chh&nd* Up* III. 14. 1.) 


And again, it is not right to say that, for the. reason 
that the worship enjoined in the statement—“ Let him 
perform worship ”—requires an object of worship, the 
Brahman , though mentioned in a different (portion of the) 
passage, has to be taken as being referred to (here), because 
there is (really) no such desideratum, inasmuch as He who 
possesses the quality of being ma nomay a , etc., is 
mentioned in the self-same passage (as forming the object of 
worship); and because also both the desiderata 418 are 
capable of being well-supplied by a mere change in the 
grammatical case in reference to that which is pointed out in 
the statement— u He is manomaya ; he has life {prana) for 
his body”—to be nothing other (than what is referred to in 
the passage itself, viz- y the individual self). 


It having been thus determined that it is (merely) 
the individual self which (is referred to here), it is finally 
arrived at that the word * Brahman 9 also, mentioned in the 
concluding part (of the passage) to the effect—“This is the 
Brahman if ( Chhdnd . Up. III. 14- 4)—is used as a term of 
respect to denote the individual self itself. 

If it be so held, we reply—“ In all this (it is the 
Brahman Himself that is meant to be declared), because 
(it is He alone that is) prominently taught ” ( Ved . Sut . 
1. 2. 1). That which possesses the attribute of being 


418. The two desiderata are (i) in the strip ural injunction, and 
the need for a worshipper for (ii) the need of an object of wor- 
performing the worship enjoined ship for an injunction to worship. 
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m ind-made , and other such attributes is the Highest Self 
Why? ‘In all this’, that is, in the Vedanta, it is only in 
relation to the Highest Brahman that the well-known 
attributes of being ‘ mind-made' etc., are taught. 


Indeed, the attribute of being ‘ mind-made * and other 
such attributes are (all) well-known as belonging to the 
Brahman > as, for instance, in the following passages :—“ He 
who is mind-made is the Lord who has life for His body ” 
(. Muf}d . Up. II. 2. 7); “ It is aka&a (or ether) that is withi n 

the heart. In that (aka6a) there is that Person who is mind- 
made, who is immortal and brilliant as gold ” (: Taitt.Up . 
I. 6. 1): “He (the Lord) is apprehended by the heart, by 
steady wisdom, and by the mind. Those who know Him 
become immortal” (Hath* Up . VI. 9); “ He (i.e., the 

Lord,) is not apprehended by the eye nor even by speech.” 

( Mu*}d . Up. III. 1. 8); “But He (the Lord) is apprehended 
by the pure mind ”.(?) 


Similarly, (they are made out to be His) in the follow¬ 
ing and other passages-—“ He is the Life of life 99 (Kett, Up . 
1. 2,); “Now indeed the omniscient Self who is Prana 
Himself firmly takes hold of this body and makes it 
rise up ” ( Kaush . Up. III. I.); “ All these beings certainly 
enter into the Prana (to be absorbed into it), they are 
evolved out of the Prat\a ” (Chhand. Up. I. 11. 5.). To b e 
‘mind-made ’ is to be capable of being apprehended by the 
purified mind. To have life for the body is to be the support 
of life as well as to be its controller. And this being 
the case, the word ‘ Brahman \ also occurring in the 

passage—“This Self exists within my heart.He is the 

Brahman 99 (Chhand. Up. III. 14. 3 & 4.)—is undoubtedly 
used in its primary and natural significance. The passage— 
“Indeed, He has no life, no mind ” (Mu^d. Up. II. 1. 2)— 
denies, in relation to the Brahman, that He has such know* 
ledge as is dependent upon the mind, or has such existence 
as is dependent upon life. 
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Or (the sutra may be interpreted thus):—*19 In this 
very context, by means of the passage—“ All this, indeed, 
is the Brahman, because it is bom out of Him, is absorbed 
into Him : and lives by Him: tet a man meditate, being 
tranquilled.” ( Chhdnd. Up. III. 14. 1)—meditation 
is enjoined to the effect that, after acquiring tranquillity ( 
one should meditate on the Brahman as the Self of all. 
The sentence—“ Let Him perform worship ” ( Chh&nd . Up. 
III. 14. 1)—is a re-statement, made with the object of 
authoritatively declaring the qualities of that same 
(Brahman). And the qualities that have to be so authori¬ 
tatively declared are the quality of being ‘ mind-made ’ and 
other such qualities. Therefore, the meaning of the whole 
passage (under reference) is to the effect that one 
should worship the Brahman, who is the Self of all as the 
possessor of the attribute of being ‘ mind-made ’ and of 
other such attributes. 

Here the doubt arises whether it is the individual 
self or the Supreme Self that is pointed out in this passage 
by the word 'Brahman.’ It is perhaps thought right to hold 
that it is the individual self. Why ? Because it is only that 
(self) which can be appropriately denoted by means of 
the grammatical equation with the word ‘all’. Indeed, 
what is pointed out by the word ‘all’ is the whole 
world beginning with (the four-faced) Brahma (and going) 
downwards to a clump of grass. And the individual 
self may certainly acquire the character of the four-faced 
Brahma and other objects, consequent upon the (operation 
of the) limiting conditions due to such special karmas 


419. Ramanuja now givis an 
alternative commentary On the 
sutra. Till now he hasbeen put¬ 
ting forward in his own words thf 
point of view adopted by Sankara 
in his commentary on this aphor¬ 
ism. Now he offers an explana¬ 
tion which has the support of 
Bodh5yana,the Vfittik&ra, Here 
the entire section, ChMndogya 


Upanhhad CM, 14) is taken as 
the context, where as to $ahkara 
the opening sentence deals with a 
different topic. It may be added 
that RanSnuja fives only the 
second explanation in Vedanta- 
Sara and Ved&ntadipa, his two 
other commentaries on the 
Ved&ntasutras. 
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ai are caused by the beginninglessly old ignorance (or 
avidya). But, in relation to the Highest Brahman who is 
omniscient and omnipotent, who is devoid of sin and free 
from even the smallest taint of all that is evil, such as 
ignorance, etc., it is not appropriate to predicate the 
characteristic of (His) being all things, which (necessarily) 
implies (His being) the abode of all that is evil. 

Occasionally, the word ‘ Brahman is found to be used 
to denote the individual self also. It is for this reason alone 
that the Highest Lord is here and there specially mentioned 
with a qualification, as in the instances of Param^tman 
(the Highest Self) and Param Brahman (the Supreme 
Brahman ). Moreover, the individual self, when freed from 
all limiting conditions, acquires greatness ( bTihattva , so as to 
make him become fit to be denoted by the word < brahman ’), 
because the Scripture says :—" He (i.e., the freed individual 
self) also becomes fit for infinity (i.e., immortality)/’ (Svet- 
Up.V, 9). As the origin, preservation and destruction of 
the world are due to his (i.e., that self’s) own karma , when he 
is subject to ignorance (or avidyd ), it is appropriate to 
describe him as the cause (of the world), in accordance with 
the (scriptural) statement—“ All this is born out of him, is 
absorbed into him, and lives by him.” ( Chhdnd . Up, III. 
14. 1.) Hence the meaning (of the passage under discussion) 
is this :—This individual self is, of his own nature, the 
brahman , when his essential nature comes to be 
unconditioned; and owing to the beginninglessly old 
ignorance (or avidyd ), he is found to exist in the form of 
gods, animals, men and immovable things. 

To this it is replied—” In all this (it is the Brahman 
Himself that is meant to be declared), because (it is He 
alone that is) prominently taught.” ( Ved, Sut• I* 2. L). u In 
all this,” that is, in the whole world pointed out by the 
statement—“ All this (is the Brahman) indeed ”—what is 
declared by the word 'Brahman , as forming the Self of that 
(world), is the Highest Brahman Himself, but not the 
II. S.B.—2 
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individual self. Why ? “ Because (it is He alone that is) 
prominently taught ”—because, by reason of the statement 
that * (all this is) born in Him, is absorbed into Him and 
lives by Him', it is taught, as if well-known, that * all this, 
indeed, is the Brahman ’ * It is said that the whole of this 
world, which has the Brahman for its Self, is indeed the 
Brahman > for the reason that its is born out of the 
Brahmany is absorbed into the Brahmany and is 
dependent upon the Brahman for its existence; it is 
understood here that that (Being) is the Brahman who is 
prominently taught in the Vedanta to be the source of 
the creation, preservation and destruction of the world. 
And that Being is the Highest Brahman Himself. 

Accordingly, in connection with the passage which 
begins with—“ (He) from whom indeed all these beings are 
born, by whom, when born, they are all preserved, and 
to whom they go when they perish, do you desire to 
know that (Being) well; that is the Brahman ” ( Taitt . 
Up . III. 1. I.)—it has been shown by means of the 
statement beginning with—‘‘Let him know the Ananda 
(or Bliss) to be the Brahman ; indeed it is only from the 
Ananda that all these beings are born" ( Taitt* Up . IIL 
6. 1.)—that the origin, preservation and destruction of 
the world proceed from the omniscient Highest Brahman y 
who is associated with that unsurpassably excellent bliss 
which is mentioned in the former anuvaka (or chapter 
of the Taittirlyopantshad known as the ‘ Anandavalli’). 

Similarly, in the (scriptural) passage—“ He is the cause. 
He is the Lord of what is the lord of the senses of the 
jlva or the individual soul) ; He has no progenitor and no 
superior” ( ft vet* Up* VI. 9.)—the Highest Brahman 
Himself who is the lord of the individual self, which (in its 
turn) is the lord of the senses, is taught to be the cause (of 
the world). 

Thus, everywhere, it comes out prominently 
that the Highest Brahman Himself is the cause (of all 
things). Hence the identification (of the world with the 
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Brahman) becomes appropriate, inasmuch as it is born out 
of the Brahman , is absorbed into Him, and lives by Him, 
and has Him, in consequence, for its Self. Therefore, the 
Scripture itself enjoins that, after acquiring tranquillity, one 
should worship the Highest Brahman , who has all things 
for His modes (of manifestation), who has the All for His 
body, and who is the Self of all; and so it (first of all) 
declares that the Highest Brahman forms the Self of all 
things, and then it teaches His worship. As a matter of 
fact, the Highest Brahman , who exists in the condition of 
cause as well as in the condition of effect, has the intelligent 
and the non-intelligent things existing in their subtle 
and gross states for His body, and is, accordingly, the Self 
of all (those things) at all times. That the Highest Brahman 
is the opposite of all evil and the home of all 
auspicious qualities, is not contradicted in establishing an 
identity of this kind ; because the evils inherent in the body, 
which is a (mere) mode (of His manifestation), cannot be 
said to affect the Self to whom that mode belongs. On the 
contrary, it has been already pointed out that this (two¬ 
fold characterisation of the Brahman as above given) 
certainly adds to His excellence by attributing (to Him 
thereby) an unsurpassable sovereignty. 

What has been stated above (by the purvapakshin) to 
the effect that it is appropriate for the individual self 
to be identical with all things—that is not right; because 
individual selves which are different in each body 
cannot possibly be identical with one another. It will 
be established in connection with the aphorism—“ Except in 
the matter of the activity relating to (the creation etc., of) 
the world etc., ” ( Ved . Sut . IV. 4. 17)—that, in the case of 
him also who is released (from material bondage), even 
though his essential nature has become unconditioned, that 
identity with the world which is dependent upon his being 
the cause of the origin, preservation and destruction of the 
world, cannot be possible. It is not also correct to say 
that, because the origin, preservation and destruction of the 
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world are determined by the karma of the individual 
self, therefore he alone is the cause thereof; for, even 
though his karma may affect (the details of creation etc*,) 
the Lord alone is the (sole) cause of the (whole) world. 
Therefore, it is the Highest Self Himself who is here 
denoted by the word Brahman . Wise and learned men 
highly value this same interpretation of this aphorism. For 
example, the VTittikara (Bodhayana) says thus:—“The 
passage, beginning with ‘All this, indeed’ ( Chh&nd . Up . HI* 
14. 1) means that the Brahman who is the Self of all is the 
Lord (i.e., the Highest Ruler).” 




Sutra 2 . Vivakshitagunopapatteicha. ( 34 J 

Because also the attributes intentionally 
mentioned (immediately in the context) are 
appropriate (only in relation to the Highest 
Self). 

Moreover, the attributes mentioned in the passage— 
“ He is mind-made, has life for His body, has light fot His 
form, wills the truth, is the essence df akatia, is all actions, 
is all desires, all sweet odours, all tastes, has appropriated 
(to Himself) all this (set of attributes), is speechless and 
unanxious” f Chhand. Up. III. 14. 2)—are appropriate only 
in relation to the Highest Self. ‘ He is mind-made 1 means 
that He is capable of being apprehended solely by the 
purified mind. Indeed, He is apprehended only by that 
mind which is purified by means of such worship of 
the Highest Self as is accomplished with the help of 
the seven 4 20 means, such as discrimination, freedom, etc. 
By this it is brought out that, owing to His being the 


420. Vida Vol 1 p. 10 
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opposite of evil and being also the only abode of auspicious 
qualities, (the Brahman) possesses such an essential nature 
as is quite distinct from that of all other things; for it 
is only tainted things that are capable of being apprehended 
by tainted minds. 

* He has life for His body ’ means that 
He is the supporter of the lives of all beings in the 
world. He who has life for His body, that is, He in whom 
life is contained, to whom it (*\g., life) is obedient and 
subordinate—He is life-bodied. It will be established later 
on that the connotation of the term 1 body * Uarira) lies in 
its signifying the quality of being contained, obedience and 
subordination. ‘ He has light for His form ’ means that He 
has a resplendent form. The meaning is that He is associa¬ 
ted with unsurpassable splendour, because He possesses 
such a divine form as is non-material and peculiar to 
Himself, and possesses (also) unexcelled auspiciousness. ‘He 
wills the truth ’ means that His will is never frustrated. * He 
is the essence of aka&d means that His true nature is subtle 
and pure like that of akaia (or ether); or He is 
the essence of aka&a for the reason that He is the Self of 
that aka&a also which is the source of all other things. 4 1 
Or again He is like akaka, for the reason that He shines of 
Himself and illuminates other things also. ‘He is all 
actions an action is that which is performed : ‘ He is all 

actions ’ means that the whole world is His handiwork. 
Or ‘ He is all actions * means that He is One to whom all 
actions (religious as well as secular) belong. ‘ He is all sweet 
desires * desires ’ means all those things that are desired, 
and they are the things to be enjoyed and also the auxiliaries 
of enjoyment, etc. The meaning is that He possesses all 
kinds of them in perfect purity. ‘He is all odours, all 
tastes. ’ The meaning here is this :—Since material sweet 
odours, tastes, etc., are negated in relation to Him, in the 

421. The aka&a is the nource al world, it comes earlier than the 
of all other things in the sense four physical elements, 
that im the evolution of the materi- 
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passage which begins with— 4 4 He is characterised neither by 
sound, nor by touch ” ( Kath . Up . III. 15) 4 ^ 2 —He posses¬ 
ses such odours and tastes as are non-material, peculiar to 
Himself, taintless, unsurpassed in excellence, auspicious, 
and to be enjoyed by none other than Himself, and are 
of all kinds. 


4 He has appropriated all this * means that He 
has appropriated to Himself ( abhyatta ) the aforesaid 
collection of (all) auspicious attributes up to and inclusive 
of tastes. In regard to the expression abhy&tta (which 
means 'has appropriated’), it has to be understood that the 
affix ktci (which usually forms the passive participle) is used 
in the agential sense in the manner in which it is so used in 
the example bhukta brahtnaixah —‘ the Brahma$as have 
eaten.’ 425 In the word avaki (speechless) vaka means talk ; 
and He who has it not is av&ki (speechless). In answer to 
the question why He is so, it is replied that ‘ He is unanxi- 
ous.’ As He has acquired all objects of desire, He is 
without any thing to be anxious about; therefore He 
is without anxiety. For this very reason, He is avaki (or 
speechless), that is, He does not speak. The meaning is 
that, being supreme in sovereignty, He does not care a 
straw for the whole world, consisting (of all things) from 
the four-faced Brahma down to a clump of grass, and 
is (thus) silent through self-satisfaction. These aforesaid 
attributes mentioned (immediately in the context here) 
are (therefore) appropriate only in relation to the 
Highest Self. 


422. Ka\h . Up. (111.15) runs 
thus: “That eternally indestruc¬ 
tible One which is characterised 
neither by sound nor by touch, 
nor by form and colour, nor 
similarly by taste, nor by smell; 
which has no beginning and no 
end ; which is higher than the 
mcthdt (or the individual self)— 
realising that One, one is freed 
from death,” 


423. This is justified on the 
ground of usage, or because 
bhuktam (what is eaten, food) with 
the affjx ach , will give us bhukta 
in the sense of 'one who has eaten * 
on the analogy of ars'asa . (Vide 
P5niui, V, 2 127) 
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Sutra 3* Anupapattestu na &&rirah ( 35 ) 

The individual self is not, however, (meant 
to be declared herein) ; because it is inappropri¬ 
ate (to app y these attributes to him). 

The meaning is that to those who reflect well on Him, 
who is such an ocean of auspicious qualities, there cannot 
arise the doubt that, in the context (under discussion), the 
individual self is treated of; because even the slightest trace 
of the smallest modicum of the attributes under reference 
cannot appropriately be predicated in relation to the indivi¬ 
dual self, who is almost like unto a glowworm, who has 
the potentiality to be associated with the infinite misery 
which is necessarily consequent upon his being associated 
with the body, and who is found to exist in (both) the 
conditions of bondage and emancipation/ 24 

Sutra 4 . KarmakartTivyapade&achcha . ( 36 ) 

Because also the agent and the object of 
(worship) are (separately) mentioned (in the 
context). 

In the passage—“ After departing from this (world), I 
attain unto Him” ( Chhdnd • Up . III. 14* 4.)—the Highest 
Brahman is declared to be the object of attainment, and the 
individual self to be the attainer (thereof). 42 5 Hence the 
attaining individual self is the worshipper, and the Highest 
Brahman who is to be attained is the object of worship. 
Accordingly, it is clearly made out that this ( Brahman) is 
surely different from the attainer (thereof). 


424. The purport here is to this text as referring to two states 

show that the attributes in ques- of the soul. In the state of 
lion apply as little to the amancfc- bondage, it is the agent, and its 
pated self as to the bound self. object of attainment is the state 

425. The objector interprets of freedom. 
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SOtra 5* S'abdavi&ethat. ( 37 ) 

Because (also) there is (in the context) a 
difference (in declension) between the words 
(which respectively denote the Brahman and the 
individual self). 

In the scriptural statement—“He (eshai) is my (me) 
Self within the heart” ( Chhand . Up, III. 14. 3 Sl 4)—the 
individual self is pointed out by the genitive (me), whereas 
the object of worship (is pointed out) by the nominative 
( eshah ). Thus again, in a similar context, 4 26 i n relatiorl to 
the individual self and the Supreme Self, there occurs in the 
scriptures (i.e^ the Agni-rahasyat) of the Vajasaneyins a 
difference (in the declension) of the words used to denote 
them ; as, for instance, in the passage— u He who is within 
the individual self (ant ar at man) and is (minute)like a grain 
of rice or barley or like a canary-seed or the kernel of 
a canary-seed* He is the Person (Purusha) that is brilliant 
like gold (hirapmaya) and is also like smokeless light”. 
(Sf at, Br, X. 6. 3. 2.) Here the individual self is pointed out 
by the word * antaraiman (which must be regarded as) 
having the locative case-ending ; and the object of worship 
(is pointed out) by the words 4 Purusha f and 4 hirantnaya* 
having the nominative case -ending. Therefore the Highest 
( Brahman ) Himself is the object of worship. 

Sutra 6, SmTite&cha* ( 3S ) 

Because also the Smfiti (says the same 
thing). 

He (i.e., the Brahman) is different from the individual 
self for this reason also. The Smfiti declares in the 


426. Here too iSandilya’s teaching i9 given. 
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following passages^ the individual self as the worshipper 
and the Supreme Self as the object of worship :—“ And I 
am seated in the heart of all beings. Memory and knowledge 
and (their) removal*- 8 proceed from Me.” ( B . G*XV. 15); 
“That wise man who knows Me thus to be the Highest 
Person ” (£. G. XV. 19) ; “ The Lord is established, O 
Arjuna, in the region of the heart of all beings ; and (from 
there) by means of His wonderful powers, He causes the 
revolving of all the beings that are mounted within the 
mechanism (of the body). Seek refuge with Him alone.** 
(B. G. XVIII 61. & 62). 

Sutra 7. Arbhakaukastvdt tadvyapadesdchcha 

netichennci nichdyyatvddevam vyomavachchai 39 ) 

If it be said that, because He has a very 
small abode and is declared to be (small in 
accordance with) that, (the Being referred to in 
the context is) not (the Supreme Self), it is not 
right to say so; because He is to be so realised, 
and (because again) He is like the ether also. 

4 To have a very small abode 9 means 4 to be in a very 
small place.* 4 To declare (to be small in accordance with) 
that * is to attribute smallness (to him). On account of his 
existing within the small space of the heart in accordance 
with the passage—“He is my self within the heart” 
{Chhdnd. Up . III. 14* 3. <Sl 4.); and on account also of the 
declaration of minuteness as his essential characteristic 
in accordance with the passage which begins with “(he is) 


427. in B,G . Also ses Vol 1, also means sometimes ' the process 

Note 21. or faculty of reasoning*. See 

428. The word apohana, which Ramanuja’s commentary on the 
jS here translated as ' removal \ Gita, 

n. s.b— 3 . 
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smaller than a grain of rice or barley ” (Chh&nd* Up. III. 
14. 3)—(the being referred to in the context here) is not the 
Highest Self, but is merely the individual self. According¬ 
ly, since in the passage—“The wise perceive him to be all- 
pervading, very subtle and to be the source of all beings ” 
(Mutyd. Up. I. 1. 6), and in other (such) passages, the 
unconditioned nature of the Highest Self is brought to 
light, the individual self is (hence) declared to be merely of 
the size of the point of a goad. 

If it be so held, it is replied that it is not so. In fact, 
it is only the Highest Self that is .minute like an atom, 
inasmuch as He is taught (here) to be so realised ; ‘ to be so 
rli sed* is to be so understood, or rather to be so 
worshipped ; but not on the other hand to be understood 
to mean that atomic minuteness does, in fact, belong to His 
essential nature. He is taught to be i like the ether also \ 
That is, His natural greatness is also described in this very 
context in the passage—“ He is greater than the earth, 
greater than the regions of space, greater than heaven, 
greater, than all these worlds.” (Chhdnd. Up . III. 14. 3.) 
Hence the attribution of minuteness (I© Him) is intended 
only to serve as a help for worship. 

Accordingly, (in the context here), by means of the 
passage—“ All this, indeed, is the Brahman , because all 
this is born out of Him, is absorbed into Him, and lives by 
Him: being tranquilled, let him worship.” ( Chhdnd . Up. 
III. 14. 1)—worship is enjoined to the effect that one should 
worship the Brahman who, owing to His being the cause of 
the creation and destruction of all beings, and owing also to 
His quickening them with life by entering into them as the 
Self of all things, is the Self of all. Then, by means of the 
passage—“Now, indeed, (this) person is made up of 
worship. Just as a person’s worship is in this world, so 
also after death will he be in the next.” (Chhdnd. Up. III. 
14, 1)—it is declared that the attainment of an object 
(of worship) is in accordance with the worship (itself). 
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Afterwards, by means of the statement—“Let him 
perform worship ( kratu )” ( Chh&nd. Up . III. 14. 1), (the 
injunction about) worship is reiterated with the object 
of authoritatively declaring the attributes ( of the Being that 
is to be worshipped). Thereafter, by means of the 
passage—“ He is mind-made, has life for His body, light 
for His form, wills the truth, is the essence of aka&a\ is all 
actions, is all desires, all sweet odours, all tastes, has 
appropriated all this (set of qualities), and is speechless and 
unanxious ” (Chh^nd. Up. III. 14. 2.)—all such attri¬ 
butes of His essential nature as are authoritatively said 
by the scripture to belong to Him, who is characterised by 
the sovereignty of the (whole) world, are also mentioned. 

Then (again) by means of the passage—“He is my 
Self within the heart, smaller than a grain of rice or barley, 
or than a mustard seed, or than a canary seed or the kernel 
of a canary seed ” (Chh^nd Up. III. 14. 3.)—it is .stated 
that, for purposes of worship, the abode of the Highest 
Person, who is the object of worship, as constituting the 
Self of that (worshipper himself) and as possessing the 
minuteness of an atom, is to be found within the heart of 
the worshipper. Then by means of the passage—“ He is 
my Self within the heart, (who is) greater than heaven, 
greater than all these worlds: He is all actions, is all 
desires, all odours, all tastes, has appropriated all this (set 
of qualities), and is speechless and unanxious” (Chh^nd. 
Up. III. 14. 3 <Sc 4.) the finally realisable form of the 
Being, who is to be worshipped within the heart, is pointed 
out. Then by means of the passage—“He is my Self 
within the heart, He is the Brahman ” (Chh^nd. Up. III. 
14. 4)—continued meditation is enjoined to this effect, viz.> 
that the Brahman , who has the above-stated characteristics, 
has, out of His highest mercy and with the intention of 
saving us, condescended to be near unto us within our 
heart. 

Then there is affirmed, by means of the passage— 

* After departing from this world, I attain unto Him ” 
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* 

(ChhQnd* Up* III. 14. 4) the realisation of the certain convic. 
tion that the attainment (through worship of any object 
desired) is in accordance with the worship (itself). And 
then (finally) by means of the statement—“ He who has this 
conviction, to him there is no doubt” ( Chhand* Up* III* 
14- 4)—it is concluded that he, who has such a settled 
conviction regarding the attainment of the thing to be 
attained, need entertain no doubt as to his attaining (the 
object sought after). Hence it is for purposes of worship 
that He is declared to exist in a very small abode and to 
possess the minuteness of an atom. 




Sutra 8. Sambhogapraptiritichenna vaUeshy&t ( 4 ^ 

If it be said that (owing to His association 
with the heart which is a part of the body) 
there results (to Him) the experience (of 
pleasure and pain), it is replied that it cannot 
be so ; because that (which gives rise to such 
an association) is different (from mere corpo¬ 
real association). 


It may be said that, when it is admitted that the 
Highest Brahman also may exist within a body, in the same 
way in which the individual self does, there befalls (to Him) 
experience of pleasure and pain as a consequence of (His) 
association with the body. But this is not right: for the 
cause (which gives rise to such an association) is different. 
In fact it is not the mere existence within the interior of 
a body that gives rise to the experience of pleasure and 
pain. On the contrary, it is the subjection to the influence 
of karma in the form of merit and demerit (that consti¬ 
tutes the cause thereof). But this (subjection) is not possible 
in relation to the Supreme Self who is free from all sins, 
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Accordingly, the scripture declares thus :—“ One of them 
eats the sweet pippala fruit, while the other shines in 
splendour without eating at all.” {Mupd. Up. III. 1. 1. 

S’ vet. Up. IV. 6) 


ADHIKARANA II- 

ATTRADHIKARANA. 

If the Supreme Self is no enjoyer, then, in that case* 
the being who is taught to be the enjoy er must, in all 
places, be the individual self himself* Under such a : 
supposition, he (the Sutrakara, however,) says (thus) :— 

3TtTT 

Sutra 9 . Atta characharagrahanat * W 


The eater (of the Brahma* a and the Kshat- 
riya is the Supreme Self}, because (the whole 
of) the movable (world) is implied (by the 
expression 4 Brahmana and Kshatriya’f 


In the Katha~valtt it is declared to the following 
effect:—“He to whom the Brahmana (i.e., the movable 
things) and the Kshatriya (i.e*, the immovable things), both 
constitute the food, and to whom mTityu (or Death) 
happens to be the condiment—who can definitely know 
how He is ?” ( Kafh . Up. II. 25*) Here the doubt arises 
whether the ‘ eater 7 suggested by the terms * food * and 
* condiment ’ is the individual self himself, or is the 
Supreme Self* 429 It is perhaps thought proper to hold that 


429. $ahkara refers to ano¬ 
ther view that the ' eater * is Agni, 
Thos^ who argue that the ind v - 
dual self is referred to here taite 
odanah and upasechanam to 
mean respectively 4 an enjoyable 
o. ject * and ' something which 
ie subordinate V They look upon 
the souls embodied in the two 
sexes as objects of enjoyment to 


each other. And asthe souls are 
immortal, death is subordinate to 
them even as the condiment is 
subordinate to food; indeed death 
cannot stand in the way of their 
enjoyment* The Vedantin inter¬ 
prets the * eater ’ here as the 
' destroyer \ and no; a3 the 
* enjoyer’. 
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it is the individual self. Because, to be an enjoyer (of 
pleasure and pain) is due to the influence of karma , and 
because also it is appropriate only for the individual self to 
be under such (an influence). 

(In answer) to this, it is stated that “ the eater (of the 
Brahmana and the Kshatriya) is the Supreme Self, because 
(the whole of) the movable and immovable (world) is 
implied (by the expression, ‘Brahmana and Kshatriya’)”. 
The * eater ’ (here) is the Supreme Self Himself. Why ? 
Because (that whole) of the movable and immovable (world) 
Is implied (by the expression ‘ Brahmana and Kshatriya’). 
Indeed, to be the ‘ eater ’ of the whole movable and immo¬ 
vable (world) is possible only to Him. And this state of 
being the enjoyer (possessed by the Supreme Self) is not 
caused by karma ; but on the contrary it means that 
character of the destroyer which belongs to Vishnu, who is 
the Highest Brahman and is the cause of the creation, 
preservation and destruction of the world ; because, in this 
very context, it is declared that “ he (i.e., the individual 
self) reaches the other end of the path, and that is the 
highest seat of Vishnu ”. (Hath. Up. III. 9) 

Similarly, by the statement—“ to whom mfityu (or 
Death) happens to be the condiment,” the whole of the 
movable world, as suggested by the expression ‘ Brahmana 
and Kshatriya 9 is to be understood here as constituting 
the food that is fit to be eaten. Indeed, a condiment is that, 
which, while it is itself being eaten, helps the eating of 
other things. Hence, as forming a condiment, Death also 
is eaten up ; and so it seems clear that what is intended to 
be mentioned (here) is the eating up of the whole of the 
movable and immovable world that is flavoured with 
that (condiment) and is indicated by the expression, 

* Brahmana and Kshatriya’. And this sort of eating 
is nothing less than (the world’s) destruction. Therefore 
this kind of being the enjoyer, which is the same as being the 
destroyer (of the world), belongs only to the Supreme 
Self, 
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sr^nnir 

Sutra 10. Prakaranachcha . ( 42 

Because of the context (here relaiing to the 
Bran man) ard also (of wl at has been stated 
earlier). 

Moreover, the context here relates only to the Highest 
Brahman. Indeed, it opens the subject-matter thus :— 
“ Knowing Him to be the Self which is great and omni-pre¬ 
sent, the wise man does not grieve. This Self is not 
reached either by reflection ( pravachana , which here 
means manana) or by steady meditation ( medha or 
nididhyasana ), or by largely * hearing * the scriptures. 
Whomsoever He chooses, by him alone is He reached. To 
him, this Self reveals His own form.” (Hath. Up. II. 
22 & 23). In fact, also by (the interrogation)—‘ Who can 
definitely know how He is?’ {Kath Up. II. 25)—we are 
again reminded only of what was stated before, namely, 
that without His grace He is not easily knowable. 

It may, however, be said again thus:—This person 
(t.e., the eater above-mentioned), as suggested by the ‘food* 
consisting of the Brahmana and Kshatriya, is not the Supreme 
Self, who is free from all sins; because immediately 
afterwards (in the context) it is only the enjoyer of the 
fruits of karma y who is associated with a second something, 
that is mentioned in the passage— u Those who know 
the Brahman y having worshipped the five fires and per¬ 
formed also the trindchiketa rite, 4:0 declare that there are the 
two that ‘ drink in * (i,e. y enjoy) the reward of works in the 
world of good deeds, that have entered into the cave (of the 

430. According to Ankara, three particular sections (or 
this is thrice kindling th-j fire called anuvak.s) of the Yajur-vedz , 

1 f^achiketa \ KangarS i Snuja also Kullufea On Manu, 

makes it out to Le the re:it 1 of 111. VG5, 
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heart), in the transcendentally excellent ether of which they 
reside, and that are as shadow and sunlight ( Kath * Up . 

III. 1) And that second something may be either the prana 
(i.c. the principal vital air) or the buddhi . the intellect). 

Indeed, the 4 drinking in ’ of the rita is nothing other 
than the enjoyment of the fruits of karma ; and this is not 
possible and appropriate in relation to the Supreme Self. 
But the principal vital air and the intellect, which are the 
instruments of the individual self, who is the enjoyer, are 
somehow or other (as instruments) capable of being associa¬ 
ted witht this act of ‘ drinking in \ Hence it is the 
individual self himself who is associated with either of them 
as the second thing that is dealt with (here). Therefore, the 
context (in which these passages occur) being one and the 
same, the ‘ eater ’ mentioned in the previous passage 
ought also to be that individual self himself. To such 
(a supposition), it is said (in reply): 

nfrararorrlk fk 

431 Sutra 11 . 

Gahdnt pravishtdvdtm 'dnau hi taddar&an&t . ( 43 ) 

Indeed, the beings that have entered into 
the cave are the two selves, ( viz , the individual 
self and the Supreme Self); because it is seen 
(to be so in that context). 

It is not stated (in the context)-that the two, who have 
entered the ‘ cave ’ and are * drinking in ’ the fruits of 
karmay are either the individual self and the principal vital 
air, or the individual self and the intellect. But, on the 
contrary, it is unquestionably the individual self and the 
Supreme Self that are declared to be those (two beings). 
Why? “ Because it is seen (to be so in that context)”. In 


431. & nk ara and so .Tie others begin a lqw adhikarana here 
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the context, it is seen that it is only the individual self and 
the Supreme Self that are declared to have entered the 
‘ cave \ 

In regard to the Supreme Self, it is in fact (taught) 
thus :—“ By means of that self-knowledge, which is derived 
from yogic self-concentration, the wise man comes to know 
that God, who is difficult to be seen and is hidden, who has 
entered into all beings and is placed within the ‘ cave * (of 
the heart), and who exists in the inmost recesses (of all 
beings as thr Internal Controller of their souls) and is 
ancient; and then he gives up pleasure and pain (Kath. * 
Up* IL 12). 

In regard to the individual self also (it is) thus (taught 
in the context) :—“ That is aditi, which is with the prana 
(or the principal vital air) and is full of the ‘ deities 9 (or the 
senses), and which, having entered the ‘ cave ^ abides 
therein, and which, in association with the elements, is 
again bom in various ways {Kath* Up* IV. 7.) 4 Aditi 9 
means ‘ that which eats the fruits of karnta \ and that is 
the individual self. i Is with the prdrta 9 means 4 exists 
in association with the prdi\a \ ‘ And is full of the deities* 

means ‘ has all its enjoyment dependent upon the senses \ 

‘ Having entered the cave, abides therein * means 
exists within the interior of the lotus of the hearth 
4 In association with the elements, (he) is born in various 
ways ’ means that in association with the gross elements 
such as the earth, etc., he {t*e. t the individual self) is bom in 
various ways in the form of gods, etc. This being the 
case, the teaching that 4 the two drink in the fita (or the 
fruits of karma) 1 has to be understood (figuratively), as in 
the instance—“ Those with the umbrellas are moving on.”43i 

432* This illustration is intended oat as a collection of men with 
to show that a whole collection of umbrellas. Similarly, both the 
men may be pointed out by means individual self and the Supreme 
of a prominent attribute belonging Self forming a group are said to 
only to 3 pm« few of the members drink in, that is, to enjoy the 
thereof. In a collection of men, fruits of karma , although the 
only some may carry umbrellas ; character of drinking ia the fruits 
and to a man at a distance that of karma belongs only to the 
collection of men may be pointed individual self. 

U. S.B—4. 
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Or the agency in the act of drinking in is appropriate in 
relation to both the individual self and the Supreme Self, as 
(respectively) constituting the thing that is controlled and 
the controller thereof (in relation to that act). 433 

Sutra 12 ♦ Vi&eshandchcha . ( 44) 

Because also of the characteristic attri¬ 
butes (of both the individual self and the 
Supreme Self being mentioned in the context). 

In the context (under reference), everywhere it is only 
the individual self and the Supreme Self that are (respec¬ 
tively) stated to be associated with the characteristic 
of the worshipper and of the object worshipped, of the 
attainer and of the thing attained. In the passage—“ After 
knowing the brahmajajfla (or the individual self) to be 
divine and venerable, and after (also) realising (his true 
nature), then he attains this everlasting peace ” (Kath. Up . 
I, 17)—the word ‘brahmajajfla’ (lit the Brahman- born 
knower) means the individual self, because he is born out of 
the Brahman and is also intelligent. Here, ‘after knowing 
him to be divine and venerable ’ means ‘ after knowing the 
individual self, who is the worshipper, to possess the 
Brahman for his self. In the passage—“May we be 
enabled to worship that Highest Brahman , who is a bank for 
sacrifices (to pass over), 34 who is indestructible, who is the 
fearless other shore to those who desire to cross (the ocean 
of samsdra), and who is (capable of being attained through 
the fire-sacrifice known as) the ndchiketd” (Kath. Up . 


433. This explanation of the 
individual self being caused to 
drink ’ the fruits of icarma by the 
Supreme Self as the ordainer of 
karma-phala, seems to be pre¬ 


ferred by Kamanuja 

434 RhhgarSmanujft interprets 
‘bank* as ‘support’, adding that 
God supports the Secrificers by 
giving them the fruits of sacrifices. 
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III. 2)—* nachiketa ’ means ‘ that which is attainable by 
means of the rite known as the nachiketa. 

In the passage beginning with—“ Know the individual 
self to be the rider in the chariot, and the body itself to be 
the chariot” (Rath Up . III. 3)—the individual self, who is 
the worshipper, is mentioned. Similarly in the passage— 
“ But that person who has understanding for his charioteer 
and the mind (or the internal organ of attention) for the 
reins, he reaches the other end of the path ; and that is the 
highest seat of Vishnu ” ( Rath . Up* III. 9) — the individual 
self and the Supreme Self are ( respectively) mentioned to be 
the attainer and the object of attainment. (In the passage)' 
also (under discussion) here—( Rath . Up . III. 1)—by means 
of the expression ‘ shadow and sunlight * only those two 
things {viz., the individual self and the Supreme Self) are 
declared to be (respectively) characterised by the attributes 
of ignorance and omniscience. 

It may, however, be said here that the passage—“ After 
a man departs from this world, there is this doubt: some 
say that he is, while others say that he is not ” (Rath. Up . 
I. 20)—opens with a question regarding the real nature 
of the individual self, and that in consequence the whole of 
this context has to be made out to refer to the individual 
self. But it is not right to say so. Indeed, this question 
here is not due to any doubt regarding the existence or non¬ 
existence of the individual soul who is different from the 
body; for, if it were so, the asking of the two previous 
boons would be impossible and inappropriate. 

Accordingly, at the time when the father’s sacrifice at 
which the whole of his wealth was to be given away in 
gifts was approaching its completion, the son Nachiketas, 
who was the greatest among the faithful, thought that the 
sacrifice would lose its merit, in consequence of a deficiency 
in the gifts that had to be given away, and desired that the 
father's sacrifice should become perfect even by the giving 
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away of himself. He then asked his father more than 
once—“To whom will you give me away?” ( Rath Up. 

I* 4); and afterwards entered the abode of the god of 
death, in obedience to the words of his father, who was 
angered at the restraint put upon him by the son (to 
the effect of compelling him to give away even his own son 
as a gift). 

The god of death had previously left his house, and so 
could not be seen (at home); and therefore he (i.e., Nachi- 
ketas) waited there (at the door) fasting for three days. 
(The god of death) was frightened at his (i.e., at Nachiketas’s) 
fasting (thus) ; and by way of remedying (the undesirable 
consequences arising to himself out of) that (fasting), 
offered three boons (to Nachiketas) to choose. 

Being exceedingly faithful, he chose as the first (of 
these boons) the kindly reconciliation of his father towards 
himself. Indeed, all this is impossible and inappropriate in 
relation to any one, who does not know the individual 
self to be distinct from the body (wherein it is). 
Then, as the second boon, he chose that worship of 
Agni, which forms the means of acquiring such fruits as are 
enjoyable by the individual self that has risen above the 
body. This also is not possible in relation to him who has 
not understood the self to be distinct from the body. 

Therefore, here, in this the third boon, which is chosen 
to the effect—“ After a man departs from this world, there 
is this doubt: some say that he is, while others say that he is 
not: as taught by you, let me know this: among the 
boons, this is the third boon” (Kath. Up. I. 20), this 
question is raised with the desire to know the nature of the 
Higher Self as well as of the lower self and (the nature) also of 
the worship of the Supreme Self, so that through this 
(knowledge), which forms the means (for the attainment of 
final release), the true nature of moksha (or final release), 
which consists in such an attainment of the Brapman 



Adbik, //, Situ 12 ] THEORIES OF ‘ MOKSHA’ 29 


as constitutes the highest object of human pursuit, may well 
be understood. 

Consequently (the question raised in) “ after a man 
departs, etc.,” is not intended to refer merely to the 
dissociation of the body (from the soul), but is on the 
contrary intended to refer to (its) complete release from all 
bondage, as in (this other scriptural passage which says)— 
“ After departing (to final liberation), there is no (indivi¬ 
dually limited) knowledge any more ”, (. Bfih . Up. II. 4. 12). 

This is the meaning :—When a man, who is eligible t6 
attain moksha> becomes completely free from all bondage*, 
there arises that doubt as to (his) being existent or non¬ 
existent—(a doubt) which relates to his essential nature and 
is the cause of (much) difference of opinion among philoso¬ 
phical controversialists ; for the removal of that (doubt), 
let me, as taught by you, know, that is, learn, the true 
character of his essential nature. 

Thus indeed do they (the philosophers) hold different 
opinions in many ways (in regard to the nature of final 
release). Some (i.e., the Buddhists) say that final release 
consists in the destruction of the essential nature of the 
soul, which is constituted purely of consciousness. Others 
(i.e., the Advaitins , say that it is) the disappearance of avtdyo 
(or ignorance) from an (enduring) entity which consists 
purely of consciousness. Others (i.e., the NaiyQyikas ) 
hold that it is the state of (the soul’s) complete self-isola¬ 
tion, consisting in the removal of all such (imposed) 
specific characteristics as knowledge etc., from the soul 
which is (in itself non-sentient) like a stone. Others 
(again, i.e., the followers of Bhaskara), who acknowledge 
(the existence of) a Supreme Self that is devoid of all evih 
maintain that final release consists in that same (Self), which 
has become an individual soul in consequence of its 
association with limiting conditions, becoming Itself (again) 
through the disappearance of those limiting conditions. 
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But those, who are well versed in the Vedanta, say that 
final release is indeed the natural experiential realisation of 
the Supreme Self by the individual soul on the removal of 
its ignorance—(by that soul) the essential nature of which is 
concealed in the avidya (or ignorance) made up of the 
beginningless karma, (the soul) the sole delight of which 
consists in the experiential realisation of the Supreme Self, 
and the essential nature of which is unlimited knowledge 
accordant (with such realisation), and which is, as consti¬ 
tuting His body, a mode of the Supreme Brahman who is 
the Self of all, is distinct from all (things) other (than 
Himself), is a mine of numerous auspicious qualities 
characterised by natural and unbounded excellence, who is 
altogether of the essential nature of endless bliss and know¬ 
ledge which are antagonistic to all evil, and who (again) is • 
the only cause of the whole World* 

There (in the context in the Kathopanishad) the god of 
death (Yama) was asked by Nachiketas (to this effect)— 
“ Let me, through your favour, know the essential nature 
of final release and the means of attaining it.” Then (the 
god of death) tested him by (first) pointing out (to him) that 
it was very difficult to understand (those things) and by 
(next) tempting him with the offer of various kinds of 
enjoyments. And after thus making out his fitness (to 
receive the instruction sought by him, Yama) taught him 
the discerning knowledge regarding the reality of the Higher 
Self as well as of the lower self, the worship of the Supreme 
Self, amd (the nature of) final release, which (last) consists in 
reaching His abode, (imparting the instruction) by means of 
these (scriptural passages) which begin with (Hath. Up. 
II. 12)—“ Him, whom it is difficult to see, who is hidden 
within and has entered into (all things),” and end with 
u He reaches the other end of the road, and that (other end) 
is the supreme abode of Vishnu”. ( Kath. Up. II. 9) 
He thereafter taught him (further) such (other) particular 
things (like Prapavagnividya etc.) as were desired by him. 
Thus every thing here is quite appropriate, It is therefore 
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conclusively established that the 4 eater ’ is no other than the 
Supreme Self. 


ADHIKARANA HI. 

ANTARADHIKARANA 


Sutra 13 . Antara npapatteh . ( 45 J 

He, who is (declared to be) within (the eye, 
is the Brahma i), because of (all the attributes 
mentioned in the context) 135 being appropriate 
(only in relation to Him). 

The Chhandogas declare in the scriptures, to the 
following efiect:—“ He said that that Person who is seen 
within the eye—He is the Self, That is immortal, That is 
fearless, That is the Brahman {Chhznd. Up . IV. 15. 1). 
Here there is the doubt whether the person pointed out as 
abiding in the eye is the same as the image reflected (in the 


435; 1 lie content nerc is the Chhdn- 
dogya Upamshad (IV. IO-I5}, 
where the instruction of Upakosala 
in Brahma-vidya is described, 
hor 12 years he lived with the 
teacher, SatyakSna JaLala, as a 
student. While his fellow-students 
were sent away as having com¬ 
peted their education. Upakosala 
was kept on as a student ; but he 
was net taught the saving know- 
ledg e abont the Brahman 1 hen 
the teacher went on a journey, 
dsregarding the request of his 
wife to complete the teaching to 
Upakosala. L great distress of 
mind, the boy now began to fast. 
Thereupon, the three Fires of the 
preceptor came forward to con¬ 
sole him having been greatly 


plea'ed wi*h hs devoted services 
to them. They taught him, toge¬ 
ther and ind.vidually, about the 
Brahman and their relations to 
the persons seen within the sun, 
the moon and lightning. They 
added that his teacher would 
complete the instruction. Jabala, 
on his return, found the boy with 
a face shining with divine 
knowledge. He computed 
the teaching begun by the Fires. 
His teaching commenced with a 
reference to the Person within the 
eye, identified Him v th the 
Branman, and culminated in a 
description of the path leading 
emancipated souls to the 
Brahman . 
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eye), or whether that (person) is that particular deity which 
presides over the sense of sight, or whether that (person) is 
the individual self, or whether that (person) is the Supreme 
Self/36 

It is perhaps thought right to hold that he is the image 
reflected (in the eye) ; because he is pointed put (in the 
passage under discussion) as though he were already well- 
known, and because also, by means of the word 4 seen ’, he 
is mentioned (therein) to be directly perceivable. Or that 
(person) may be the individual self; because in relation to 
that (individual self) also, on account of his presence (in the 
body being seen) specially in the eye, the prevalent notion 
(that he is within eye) is quite appropriate. For, it is by 
looking well at the open eye, that they ascertain the 
stay and departure of the individual self within (and from) 
the body. Or, he who is established within the eye may 
be a particular deity (viz., the sun-god), as he is well-known 
(to be within the eye) in accordance with the scriptural 
passage—“He (i.e., the person in the sun) is, through 
his rays, established in him (i.e., in the person within the 
eye)”.. ( BTih . Up. V. 5. 2). Since it is appropriate to point 

out only these as if they were already well-known, (he who 
is within the eye) is (obviously) any one of them. 

If it be so arrived at, we reply : 4 4 He who is (declared ' 

to be) within (the eye, is the Brahman), because of (all the 
attributes mentioned in the content) being appropriate (only 
in relation to Him).” Why ? Because (it is thus taught) in 
the scriptural passage— 44 He said—He is the Self. That is 
immortal, That is fearless, That is the Brahman. Him they 
call samyadvania (or One in whom all desirable things 
. gather together), for all blessed things go to meet in Him : 
He alone is, indeed, V&mani (or the Giver of good things), 

436, The first three theories popular no ions, scriptural text* 
about the person in the eye are and inference, 

• said to arise respectively from 
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for He leads all beings to attain all good things : He alone 
is, indeed, Bhdntani (or the Shining One), for He shines 
throughout all the worlds {Chh^nd* Up . IV. 15. 1 to 5)* 
And all those attributes (which are mentioned herein) 
are appropriate only in relation to the Supreme Self* 

Sutra 74. Sthanddivyapadebachcha . ( 46 ) 

Because also existence etc. (within the 
eye ) 437 are taught (only in relation to the 
Supreme Self. 

Existence and (the power of) control etc., (as within 
the eye) are taught only in relation to the Supreme Self in 
the (scriptural) passage which begins with—“He who, 
dwelling within the eye, etc.,” ( Bfih . Up . III. 7. 18). For 
the same reason, it is He alone who is meant in the 
passage—“That Person (who is seen) within the eye” 
(Chhdfid. Up . IV. 15. 1). Therefore, to be pointed out also 
as a being, who is well-known, is appropriate in relation to 
the Supreme Self. It is solely in accordance with this 
(view), that the mentioning of direct perception in relation 
to Him to the effect that He is * seen * is also appropriate, 
inasmuch as He is directly perceivable by yogins . 

Sutra 15- Siikh<xviiishtobhidh3 adder a cha. 

On account also of the declaration, by 
itself, of His association with (supreme) happi¬ 
ness (that Person within the eye is the Supreme 
Self). 

437. Sth&na (abode) s taken as taken to refer to ‘control and 
Sfhifi (existence) because of su ; tenance’. 
anavzSthitel t in Sutra 18 . Adi is 

II. S.B—5. 
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He who abides in the eye is the Highest Person for this 
reason also, namely, because the passage—“ That Person 
who is (seen) within the eye” ( Chhdnd. Up. IV. 15. 1)— 
is given in order definitely to fix, for the purpose of 
worshipping the Brahman , a place of abode for Him, who 
is associated with (supreme) happiness as mentioned in the 
context which is to the effect, “ The Brahman is (supreme) 
happiness, the Brahman is ether” ( Chh&nd . Up. IV. 
10. 5); and also in order to declare the attribute of being 
santyadvama (One in whom all desirable things gather 
together) and other such attributes (in relation to that same 
Brahman). The expression ‘ by itself' indicates the indepen¬ 
dence of (this) argument 438 . 


It may, however, be said here that, since the form of 
worship taught by the (three) Fires439 i s interposed in the 
middle (of the context here), the Brahman mentioned in 
the (beginning of the) context, to the effect that “ the 
Brahman is (supreme) happiness” {Chhdnd. Up. IV. 
10. 5), cannot fall within the scope here. Accordingly, the 
Fires, after teaching the worship of the Brahman by means 
of the passage—“ The Brahman is life, the Brahman is 
(supreme) happiness, the Brahman is ether” ( Chhand. 
Up. IV. 10. 5.), taught thereafter the worship of the Fires, 
by means of the passage beginning with—" Then, indeed, 
the Garhapatya Fire taught him” {Chhand. Up. IV. 11. 1). 
Moreover, it is not possible to say that the worship taught 
by the Fires forms an associated part of the worship of the 
Brahman ; because (in relation to this fire-worship) it is 


438, The arguments set forth 
in the two previous Sutras 
(13 and 14) require to Le completed 
by their negative correlates' in 
Sutra 18. The argument here 
stands by itself, identifying the 
I* erson in the e>e described to 
UpakosaU by his readier with the 
Brahman described earlier to him 
by the Fires as ‘ happiness ’ and 
‘the ether of *pace 

439. Tbes? are (i) the Garhapa- 
ty ci or household fir*, which is 


perpetually maintained by the 
householder and transmitted from 
father to son, and from which fires 
for sacrificial purposes are light¬ 
ed; (ii) the Anvaharya cr the 
fire on the right altar used in the 
ceremony performed in honour of 
the ancestral manes every 
newmoon, and (iii) the Ahavamya 
or the fire to toe east of tue 
sacrificial ground, taken from the 
householder’s perpetual fire for 
any sacrificial purpose. 
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taught in the Scripture that the results arising therefrom 
consist in the attainment of full life, an uninterrupted 
familial succession, etc., which are all not included among 
the results produced by the worship of the Brahman 
and are (further) antagonistic thereunto. 

(To this), it is stated in reply (as follows):—In both the 
places [viz., in the commencement as well as in the 
conclusion of the context here), the word ‘ Brahman 9 is 
expressly mentioned as in the passage—“ The Brahman is 
life” ( Chhdnd. Up . IV. 10. 5) and (also) in the passage — 
“That is immortal, That is fearless, That is the Brahman 9 9 
( Chhand. Up. IV. 15. 1). Moreover, in accordance with 
the statement made by the Fires to this effect—“Your 
venerable preceptor shall, however, teach you the path 
(commencing with * light’ and leading to final release)' 

( Chhand . Up. IV. 14. 1)—the teaching regarding the worship 
of the Brahman is considered to be incomplete before the 
Caching of the path (of final release is given). Therefore* 
this worship which is taught by the Fires, and which occurs 
in the middle of (the teaching regarding) that (worship of 
the Brahman) is determined to be (itself) an associated 
part of the worship of the Brahman . 

(It is so determined) also for the reason that in the 
passage—“ Then indeed the Garhapatyi Fire taught the 
aforementioned^ (Upakosala)” ( Chhdnd. Up. iV. 11. 1), — 
fire-worship is taught only to him who had qualified 
himself to (receive the teaching regarding) the worship of 
the Brahman. Again, in the passage—“ Dear friend, this 
our worship, and the worship of the Self, (both have been 
taught) to you” ( Chhdnd . Up. IV. 14. 1)—(both these 
kinds of worship) are together taught to Upakosala ; and 


440, The pronominal form 
enam (him) in the accusative case 
is used to refer to Up ikosala her , 
According to Pdnini (l» 4. 34), the 
substitution of this form for imnm 
or ttam takes place only when the 
pronoun is re-employed. Thus 


here refers to one already 
mentioned earlier. The UpakO- 
* la who is taught the worship of 
the Fires is the Upakosala to whom 
the Brahman nas been taught, and 
who has thus qualified himself for 
instruction in fire-worship. 
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he, as mentioned in the passage— 44 I am full of diseases ” 
(Chhand. Up* IV, 10. 3), was tormented, after having been 
hit by the hurtful action of various kinds of desires adverse 
to the attainment ofthe Brahman , by the (various) fears of 
samsara , such as conception in the womb, old age, death, 
etc. Accordingly, it is made out that this fire-worship 
forms an associated part of that worship of the Supreme 
Self, which (alone) yields the only result known as 
final release. 

It having been thus learnt that it {viz** fire-worship) 
constitutes an associated part (of the worship of the 
Brahman)) the statement that it yields results (other than 
final release) is obviously an eulogistic arthavada* n * 

Moreover, there is not mentioned here even a single 
result which is opposed to final release ; 4<?2 because, all those 
results which are mentioned in the passage— 44 When sinful 
deeds are destroyed, he attains the (higher) world, he 
attains to full life, he lives brightly ; all those who are in 
.friendly relation with him do not come to nothing: 
we hold communion with him in this world as well as in the 
other ” (Chhand. Up . IV. 11. 2., IV. 12. 2 and IV. 13. 21- 
may appropriately befall him who is qualified for the 
attainment of final release. 

* When sinful deeds are destroyed ’ means 4 when he 
destroys such sinful acts (and influences) as are opposed to 
the attainment of the Brahman (and) 4 he attains to the 
(higher) world , means 4 he attains the world of the 
Brahman on the removal ofthe sin which is opposed to that 
(attainment of the Brahman (then) 4 he attains to full 
life 9 means 4 he attains such a full life as is needed for the 
completion of the worship of the Brahman 4 he lives 
brightly * means 4 he lives unattacked by diseases until the 

44t, Vide Vol l, Note 28£. preferred by RSmSnuja. 

^ 43 . This yiew sterns tp bp 



Adhik. Ill , Sut. 15] 


PRECEPTOR’S TASK 


37 


attainment of the Brahman (and) * all those who are in 
friendly relation with him do not come to nothing * means 
‘ his disciples and disciples ’ disciples, etc., his sons and 
grandsons, etc., also surely become the knowers of the 
Brahman \ That such is the result of knowing the 
Brahman is declared elsewhere also in the scripture thus :— 
* 1 None who is born within his family is without the 
knowledge of the Brahman ” ( Muf}d . Up. III. 2. 9, and 

Mand . Up. III. 3.). 

Upavayantam bhufija mo'smimicha lobe’miishtnitnc&ha. 
(Here) vayam means * we ’, that is, the Fires ; tarn means 
‘him’O.e., the worshipper Upakosala); upabhuftjamah 
means ‘ we protect him from all trouble’. 

Thus fire-worship forms an associated part of the 
worship of the Brahman , and so there is nothing wrong in 
its being mentioned alongside of that other (worship, viz.* 
that of the Brahman): consequently the Brahman dealt 
with in the very beginning of the context (under reference), 
as being associated with (supreme) happiness, is (Himself) 
mentioned (here, as existing within the eye), for the purpos e 
of defining a place of abode (for Him) for worshipping 
(Him), and also for the purpose of describing (His) 
attributes. 

It may here be again objected that what is made out by 
means of the statement—“ Your venerable preceptor shall, 
however, teach you the path (commencing with ‘ light ’ and 
leading to final release)” ((Chhand. Up. IV. 14. 1)—is that 
it is only the path (commencing with ‘ light 7 and leading to 
final release) which has to be taught by the venerable 
preceptor, inasmuch as (that) path alone (still) remained (to 
be taught by the preceptor); and that, consequently, it 
cannot be said that what is intended (to be taught here) is 
the idea of assigning an abode and attributes (to the 
Brafrtnan for the purpose of worshipping Him), 
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This (objection) is replied to thus. The meaning of 
the passage—“ Your venerable preceptor shall, however, 
teach you the path (commencing with 4 light , and leading to 
final release)” (Chh^nd. Up. IV. 14. 1)—is this. Without 
teaching the worship of the Brahman (to Upakosala), his 
venerable preceptor (Satyakama Jabala) went away; not 
having obtained that (teaching), Upakosala became highly 
grieved ; in order to console him and save him, hi s 
venerable preceptor’s Fires, which were pleased with the 
service rendered to them (by Upakosala), taught him merely 
the essential nature of the Brahman and also the fire- 
worship which forms an associated part of that (other 
worship, viz., that of the Brahman). 

Then, after carefully considering the meaning of the 
scriptural passage—” Indeed, that form of worship alone, 
which is learnt from a venerable preceptor, becomes 
perfect ” (Chhand. Up. IV. 9. 3.)—(they, i.e., the Fires) 
thought within themselves that, in order to (enable him) to 
attain perfection (in worship), the venerable preceptor 
alone should teach him the Brahman as having the attribute 
of being samyadvdma (One in whom all desirable things 
gather together) and other such qualities, and (should teach 
him) also a place of (His) abode for worshipping Him in it, 
as also the path commencing with * light * (and leading to 
final release). Accordingly, they (i.e., the Fires) said— 
“ Your venerable preceptor shall, however, teach you the 
path (commencing with 4 light ^ and leading to final 
release)”. The mention of the 4 path ’ (here) is to show 
that a part of the worship (of the Brahman) still remained 
to be taught. 

It is for this very reason that the venerable 
preceptor also began (his teaching) wirh the passage—“I 
will teach you that, just as water does not cling to the lotus 
leaf, so also sinful deeds do not cling to (i.e., taint) him 
who knows this ” {Chfrand* Op* IV. 14* 3); and then he 
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taught that the Brahman is characterised by the auspicious 
attribute of being samyadvdma (or One in whom all 
desirable things gather together) and other such auspicious 
attributes ; and that He is to be worshipped within the 
space of the eye; and (at last he described) the path 
commencing with ‘ light * (and leading to final release). 
Accordingly, the Brahman Himself who is, in the 
commencement of the context, described to be associated 
with supreme happiness in the passage—“ The Brahman is 
supreme happiness, the Brahman is ether” (Chhand. Up, 
IV. 10. 5). is mentioned here. Hence the Being abiding 
within the eye is the Supreme Self. 


Again, it may be asked : How do you know that what 
is referred to in the passage—‘The Brahman is 
(supreme) happiness, the Brahman is ether 9 
(Chhand. Up . IV. 10. 5)—is the Highest Brahman whom 
you describe here as abiding within the eye ? On the 
contrary, it appears from the passage, which says that ‘ the 
Brahman is (supreme) happiness, and that the Brahman is 
ether \ that what is enjoined (therein) is simply to look 
upon the well known element of ether and upon 
worldly pleasure as the Brahman ; because this (passage) is 
similar in character to the (scriptural) statements—* Name 
is the Brahman \ (Chhand. Up. VII. 1. 5.) and * Mind is the 
Brahman 9 , (Chhand. 3. 2). 443 

(In reply) to such a supposition he (the Sutrakdra) 
says:— 


443. The objection here is that 
the identification of happiness 
and the ether of spaee with the 
Brahman is merely intended to 
tea ih pratikopasana , where a 
thing which is not known to be 
the Brahman is meditated on as 
the Brahman . This view is 
supposed to derive some support 
from there being no mention of 


the Brahman at the conclusion of 
the teaching of the Fires to 
'Upakosali \m Chhand , Up. IV. 
10. 5. Sutra 16 now seeks to 
establish that Upakosala is t nght 
the upasani of the Bral nan t 
which alone can lead to mo Sha f 
and not pratikopdsana whose 
results are temporary. 
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4»4Su|ra 16* Ata eva cha set brahma. ( 48 

For that same reason also, that (dka&a or 
ether of space which is denoted by kha) is the 
Biahman* 


For whatever reason in the passage there, (C hhand* Up. 
IV. 10. 5)—where it is declared that what indeed is the ka (or 
supreme happiness) that itself is the kha (or the ether of 
space)—the ether (or aka$a) is declared to be characterised 
by supreme happiness, for that same reason that (very) 
ether which is denoted by the word kha is the Highest 
Brahman* 

What is said (in the Upanishadic context here) is this. 
When the Fires said—“The prana (i.e., the principal vitaj 
air or life) is the Brahman , the ka (or supreme happiness) 
is the Brahman and the kha (or the ether of space) is the 
Brahman ” (Chhand. Up. IV. 10. 5)—Upakosala stated in 
reply : “ I know that Brahman which is life (or prana) • 

but I do not know that (Brahman) which is denoted by ka 
as well as by kha ” ( Chhdnd. Up. IV. 10. 5). 

This is the meaning thereof:—It is certainly not the 
worship (of the Brahman) under such symbols as the 
principal vital air, etc., that is taught by the Fires (here); 
because their attempt is to teach me (Upakosala), who am 
afraid of the terrors of samsdra , which consists of birth 
old age, death etc., and am (also) desirous of winning final 
release. Thus what is taught is the Brahman Himself, who 
(in reality) forms the (only) object of worship, 

444. This Sutra is commented as in the previous Sfifra, “The 
on by Ramanuja and Nimbarka, Brahman is ka. the Brahman is 
but not by ^antara and Madhva. kha. 13 Ihe word saJi (that) in the 
‘That s ime reason’is character!- Sutra indicates, by its masculine 
sation by supreme happiness. gender aka$a in tadakas'am , 
But the text for consideration here according to the &rutapraka$’ika, 
is "Whatever indeed is the ica, and prana in prano Brahma 
t’aat itself is tbe feha,” and not, accordingto Rai^ arSmSnuja, 
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It being so, the Brahman has been mentioned here in 
the same grammatical equation with the well known 
prana (or life) and other things. And among these it is 
appropriate for the Brahman to be mentioned as pra#a (or 
life) either because He supports the whole world, or because 
He is the controller of prana (or life) by reason of His 
owning the principal vital air (or life) as His body . 
Accordingly, he (i.e., Upakosala) said—“ I know that 
Brahman which is prana (or life) ” (C hhand. Up. IV. 10. 5). 


Similarly (supreme) happiness (or ka) and the ether of 
space (or kha) also constitute the attributes of the Brahman , 
because they (also) form His body and hence are subject to 
His control. Or (they) form His attributes, as, in consequence 
of their being determinative of each other’s significance, 
they (i.e., ka and kha) are intended to describe that essen¬ 
tial nature of the Brahman which consists of the bliss that 
is unsurpassed in excellence. It being so, in case they (i.e., 
ka and kha) are taken independently to form His attributes 
through constituting His body, then the Brahman will have 
to possess the character of being the controller of the plea - 
sures of the senses and of the element of ether ; ancl 
consequently there will be no apprehension of His essen¬ 
tial nature (but only of His glory). But in case they (i.e., 
ka and kha) are taken as being determinative of each other^ 
significance, then the Brahman (as denoted by them) will 
possess such an essential nature as consists altogether of 
infinite and indescribable bliss* 

Accordingly, with the intention of definitely finding 
out which of these (two) alternative views (is right), he 
(Upakosala) said—“But I do not know the ka and the kha” 
Knowing this intention of Upakosala, the Fires said— 
“ Whatever indeed is the ka , that same is the kha . What 
indeed is the kha , that same is the ka (Chhand . Up. IV. 
10. 5). The meaning is that the nature of the Brahman as 

445. For particulars alout the Notes 75 and 22S. 
grammatical equation, vide Vol. 1, 

II. S.B—6. 
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bliss is in itself infinite and indescribable. Consequently, 
that Brahman who, having life for His body, is characterised 
by prana (or life) as an attribute, He Himself is conclusive¬ 
ly shown in the scripture to possess the character of infinite 
and indescribable bliss, in the passage— u And they, verily ^ 
taught him (i.e., Upakosala) the prana (or life to be 
the Brahman ), and the aka&a (or the ether of space) to b e 
the same (as supreme happiness).” (Chha-nd* Up . IV. 10. 5). 

Hence it is the Brahman , who is of the nature of 
infinite and indescribable bliss, that is mentioned in this 
very passage—“The Brahman is (supreme) happiness, th e 
Brahman is the ether”. Consequently, it is the Highest 
Brahman alone that is therein dealt with in the context 
under reference ; and it is He Himself who is declared here 
to have the eye for His abode. Therefore the Being within 
the eye is the Supreme Self. 

Sutra 17* rutopanishatkagatyabhidhanachcha . ( fJ > 

(The Being within the eye is the B ahman 
because also the path (which commences wi*h 
Might’ and leads to final release and) which i? 
allotted to him who has studied the Upanishads , 
is described (here in the context). 

That path commencing with * light ’ (and leading to 
final release), *which is taught in other scriptural contexts 4415 
as having to the meditated on by him who has under¬ 
stood the essential nature of the Highest Person, that is, by 
him who has studied the Upanishads, that (path) which, 
giving rise to the attainment of the Brahman , possesses the 
characteristic attribute of allowing no return journey (again 

446. Those include Chhand* Up* ing with light* is dealt with in 
V. 10 l, Bfih. Up t VI. 2.15 and Vedanta Sutras, IV. 3, 

KdUsh Up. 1. 3. The ‘path beginn- 
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to this world of samsdra) —(that) is taught to Upakosala, 
who has (already) learnt about the Person within the eye^ 
(in the context) beginning with the passage—“ They goto 
light, indeed, from light to day, from day to the bright half 
of the moon”, and ending with—“ (They go) from the 
moon to the lightning. There is that superhuman person, 
and he leads them to the Brahman, This is the path of the 
gods, this is the path to the Brahman, Those who proceed 
on this path do not return to this human cycle (of 
samsdra) 1 ', ( Chhdnd . Up, IV. 15.5 and 6.) 

Therefore also that Person who is within, the eye is the 
Supreme Self. 


Sutra 18, Anavasihiterasamhhavdchcha nctarah . (SO) 

Other things (than the Brahma *) cannot be 
(the Person within the eye^, because they do not 
(always) exist (therein) and because also it is 
impossible (for them to possess the qualities 
attributed to Him in the context). 

Things like the image reflected (within the eye) do no* 
always exist within the eye ; and unconditioned attributes 
like immortality are not appropriate in relation to them. 
Therefore, things other than the Supreme Self, such as the 
reflected image (within the eye) do not deserve to be the 
Person within the eye. 

Surely, the image reflected (within the eye) is depend, 
ent upon the proximity of another person, and therefore it 
cannot possibly be invariably (within the eye). In order to 
co-operate harmoniously with the activity of all the senses 
the individual self has to be in a particular position (i. e, f 
the heart) which is at the root of all the senses* Accord¬ 
ingly, he does not exist within the eye. The deity (sun) 
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also does not abide within the eye ; because, in the passage 
—“ He ( i.e the person within the sun) is through his rays 
established in Him (i.e., in the Person within the eye) ” 
(BTih. Up. V. 5. 2)—he is said to exist (within the eye) by 
means of his rays, and because also it is possible for him, 
who is situated in another place (than within them), to 
preside over the senses. 

It is (also) altogether impossible for all these things 
(other than the Supreme Self) to possess unconditioned 
immortality and other such attributes. Therefore the Person 
within the eye is the Supreme Self. 


ADHIKARANA IV. 

AHTARY AMY ADHIKARANA 

Under the aphorism—“ Because also existence, etc., 
(within the eye) are taught (only in relation to the Supreme 
Self)” (Ved. Sut. 1.2,14.)—it was assumed that existence 
and (the power of) control, etc,, as within the eye, which 
are mentioned in the passage beginning with—“ He who 
dwelling within the eye, etc.,” (BTih* Up. III. 7.18) belong 
only to the Supreme Self. And (on that assumption), it 
was established that the Person abiding within the eye is 
the Supreme Self. Now he (the Sutrak&ra) proves that 
same (assumption to be true). 




Sutra 19 . Aniaryatnyadhidaivadhilokadishu 
taddharmavyapadeiaf ♦ (5 1 ) 
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The Internal Ruler, (spoken of) in the 
passages (severally) named adhidaiva > adhiloka , 
etc ., 417 (is the Bruhman), because His attributes 
are declared (t herein) 


(Both) the divisions of the Vajasaneyins, (namely), the 
Kanvas and the Madhyandinas, declare in their scripture 
thus He who, dwelling in the earth, is within the earth, 
whom the earth does not know, whose body is the earth, 
who controls the earth from within—He is your Internal 
Ruler and Immortal Self.*’ (Bfih* Up. III. 7.3.) Similarly 
—in all the deities such as (those of) water, fire, mid-air^ 
air, sun, space, moon, stars, sky, darkness and light; and in 
all beings ; and also in the individual self, and in the things 
relating to the individual self, such as life, speech, eye, ear, 
mind, skin, knowledge, seed—a particular Being is pointed 
out as dwelling in each of them, as existing within each of 
them, as incapable of being known by each of them, as 
having each of them for His body, and as controlling each 
of them. And then it is declared—“ He (i.e., that Being) is 
your Internal Ruler and Immortal Self 


However, in the recension of the Madhyandinas, there 
are the following (additional) readings—“He who dwell¬ 
ing in all the worlds etc'/* “ He who (dwelling) in all the 
Vedas , etc.,” “He who (dwelling) in all the sacrifices etc.” 


447. The context is Bfih . Up. 
III. 7, known as the Antary&mi - 
Jbrdhmana, where in answer to 
Uddfflaka's questions Yajnavalkya 
explains that the Brahman is the 
Internal Controller of everything 
in the universe including the indi¬ 
vidual tool, The Upanishad has 
two versions, that of the Kanvas 
and that of the Madhyandinas In 
Kay. Brih. Up. III. 7. 14, the 
listing of the deities in whom the 
Interval Controler is present, is 
concluded after mentioning those 
presiding over the earth, the 
Waters, fire, mid-air, air, the sun. 


space, the quarter*, the moon, 
stars, skr, dark ess and light. 
The conclusion of the topic is 
announced thus : Ityadtiidaha- 
tarn ( I hus far the subject relating 
to the deities), The Madh . Bfih. 
Up. 111. 7, has additionally senten¬ 
ces about the presence of the 
Internal Controller in all the 
worlds and concluding with the 
statement, Ityadbilokam (lh«s 
far tho subject relating to the 
worlds). ^ahkera's reading of the 
Sutra, which omits adhiloka, does 
not clearly introduce theMSdhyan- 
4ipa versfon info the context, 
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Moreover, in place of the reading—“He, who dwelling 
within the vijflana, etc./’ (Kan. Brih. Up. III. 7.22), there 
is the alternative reading—“ He, who dwelling within the 
self etc., (Madh. Brih. Up. HI. 7.22) And there is this 
peculiarity also, that (in place of the reading esha 
te ntarya myamfitah) there is (the reading) sa tentarydm * 
y amTit ah. 

Here the doubt arises whether that ‘ internal ruler ’ i s 
the individual self or the Supreme Self. It is perhaps 
thought right to hold that it is the individual seif. Why • 
Because in the remaining part of the (context wherein this) 
passage (occurs), namely, in “He is the seer, the hearer, 
etc.,” (Brih. Up. III. 7.23.), it is mentioned that that being’s 
knowledge is dependent upon the senses and because also 
he who 1 sees * thus (i.e., through the senses) is himself 
taught to be the internal ruler, and again because other seers 
(than such an individual self) are declared to be non¬ 
existent in the statement.—“There is no seer other than 
he.” (Brih. Up. III. 7.23). 

If it be so arrived at, it is stated in reply:—“ The Inter¬ 
nal Ruler (spoken of) in the passages (severally) named 
adhidaiva , adhiloka , etc., (is the Brahman) , because His 
attributes are declared (therein) ”. (Ved. Sut I. 2.19). He 
who is declared to be the Internal Ruler in the scriptural 
passages named adhidaiva , adhiloka, etc., is that hjarayaria 
who is free from all sins and is the Supreme Self. Both 
the expressions, adhidaiva and adhiloka , are mentioned 
(in this stitra), with the object of drawing attention to the 
fact that, in the recension of Madhyandinas, the passages 
named adhiloka etc., are to be found in addition to the 
passages named adhidaiva , etc., which (latter alone) are 
found in the recension of the Kanvas. 

Accordingly, the meaning is this, that the Internal 
Ruler mentioned in both the sets of passages is the Supreme 
Self. Why? “Because His attributes are declared (therein).” 
Indeed, this is the attribute of the Supreme Self, that, being 
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one only, He controls all worlds, all beings, all gods, etc* 
Thus, the question of Uddalaka begins with the passage— 
u He who controls this world and the next world and all 
these beings from within 0 , and ends with the passage— 
“Tell me about that Internal Ruler. 0 ( Bfih . Up.lll. 7*1. and 2.) 
And the answer thereunto is given (in the context) beginn¬ 
ing with the passage—“ He, who dwelling within the earth, 
etc.° (Brih. Up . III. 7.3). Consequently, to enter into all 
worlds, all beings, all gods, all Vedas and all sacrifices, and 
then to control them in all the various ways, and to form the 
Self of all, through having all things for His body—all this is 
not possible to any one other than the Highest Person who 
is omniscient and wills the truth. 

Accordingly, the following Upanishadic passages— 
“ He, who has entered within, is the ruler of all things that 
are born, and is the Self of all° (Taitt . Ar. III. 21.) ; 
“ Having created it, He entered into that world; having 
entered into that (world), He became the sat and tyat” 448 
(Taitt* Up . II. 6.1)—and others like them declare that the 
character of being the Ruler of all and of being the Self of 
all, etc., belongs only to the Supreme Self. 


Similarly, in the SubdlaUpanishad there is (the section 
beginning with) the passage—“ In the beginning (/.<?., before 
creation) nothing (i*e*> no created thing) was existent; all 
these created beings were born from no (previously created) 
source and from no (previously created) basis.449 Only the 
Divine Lord Narayaija (was). The sense of sight and the 
object of sight are Narayana, the sense of hearing and the 
object of hearing are Naraya$a (Sub* Up* VI.). There 
is that which, (*.c M another section following it which) 
begins with the passage—“ The one eternal Being wJ a is 
unborn is placed in the ‘cave’ within the body 0 , and 

•448, Vide Vo\. \. Note 183. ( : .e, no created thing) was ejr ->tent- 

449 This sentence can also*be notMng which lacked a sou ce or 

rendered thus. '* In the beginning which was without a basis: (tfc^n)all 
\iie.j before creation), nothing these created beings were b^rn, 1 ? 
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therein it is said—“(He) whose body is ntfityu, 4 5° who 
is moving within nifityu, whom mfityu does not know, He 
is the Internal Self of all beings, He is free from all sins, He 
is the Divine Lord, the only NSrayaija *\ (Sub* Up* VII). 
Here the characteristic qualities of being the Self of all, 
of having all things for His body, and of being the controller 
of all, are attributed only to the Highest Brahman . More¬ 
over, such immortality as is independently due to one’s 
own intrinsic nature forms [the characteristic attribute of 
the Supreme Self alone. 

Again, the quality of being the seer and other such 
(qualities) possessed by the Brahman are not dependent 
upon the senses, but are on the contrary independently due 
to His own intrinsic nature itself: they are due to the fact 
that He, in Himself, possesses the power of being omnisc¬ 
ient and of willing the truth. Moreover, the scripture 
declares the same thus: “He sees without eyes, hears 
without eats, without hands and feet He grasps things and 
moves quickly”. (Svet. Up. III. 19.). Further, the 
expressions 4 seeing \ * hearing ’, and such others do not 

denote the knowledge born out of the senses like the sense 
of sight, but on the contrary (denote) the direct perception 
of colour (or form) and such other things. And this 
direct perception of colour (or form) and such other things 
is—in the case of the individual self, the intelligence 
constituting whose intrinsic nature is enveloped by karma — 
bom out of the senses like the sense of sight. But in 
the case of the Supreme Self, that (perceptive realisation) 
is entirely and independently due to His own intrinsic 
nature. 

Moreover, the passage—“ There is no other seer than 
Him ”— (Bfih* Up* III. 7. 23)—says that there is no seer 
other than (i.e., equal or superior to) that seer, who is the 

43<k This word means prakpti or matter Hera. 
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Controller mentioned in the previous passages. In a 
previous part (of the context) by means of the passages 
“whom the earth does not know”— ( Bfih . #£.111. 7. 3) 
“whom the self does not know”— ( Madh. Bfih .Up All. 7.22.) 
and by means of other similar passages, it has been declared 
that He (**.$*, the Controller referred to already) controls the 
earth, the self and such other controlled objects, (Himself 
being) altogether unperceived by them. That same idea is 
summed up in the statement—“ He sees without being 
seen, and hears without being heard ” (Bfih. Up . III. 7. 23); 
and then by means of the statement, beginning with— 
“ There is no seer other than Him ” (Bfih. Up . III. 7. 23), 
it is declared that there is no other controller to control Him 
who is the (only) Controller, 

In the sentences esha te attna (' This is your Self’) and 
sa te atmci ('He is your Self"), the individual self is pointed 
out by the word te (‘ your ’) which stands in a different 
grammatical case (from that of the words eshah and sah 
which denote the Brahman ), and (hence) the Internal 
Ruler who is taught to be the Self (of the individual self) 
cannot possibly be (such) an individual self. 

* =5T 


45 iSutr» 20 . Na cha smQrtarn ataddharmibhilapdch- 
chhdriraieha. (^ 2 ) 

That which is dealt with in the Sntfiti (of 
Kapila) and also that which is the embodied 
being do not form (the Internal Ruler); because 
attributes other than those which belong to 
them are mentioned (in the context). 

451. &aiikara reads this Sutra that the attributes in question 
without the last two words, Sari- catiapply as little to the individual 
ra&chd, which are transferred to self as to insen tienc matter, 
the beginning of the next Sutra. Moreover, the tautology arising 
Ramanuja’s version has the from the presence of both 
advantage of clearly showing that warirab and enam in Sutra 21 ie 
the pradhana is brought in only avoided, 
by way of illustration to indicate 

U. 5 3 
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“That which is dealt with in the Smfiti (of Kapila)’ ’ is the 
pradhdna (or material Nature). “That which is tlip 
embodied being “ is the individual self. That which is dealt 
with in the Smfiti (of Kapila, viz., the pradhdna) and that 
which is the embodied being {viz., the individual self) do not 
formt he Internal Ruler; “because attributes other than those 
which belong to them are mentioned (in the context) that 
is, because attributes which cannot appropriately belong to 
them are mentioned (in the context). 

To possess, independently and by one’s own intrinsic 
nature, the character of being the seer of all, of being the 
controller of all, of being the Self of all and also to possess 
an altogether independent immortality, cannot in the least 
be the characteristic attributes of those two things ( viz ., the 
pradhdna and the purusha). What is said is this. Just as 
the^non-intelligent thing, pradhdna , that is, that which is 
dealt with in the SmTiii (of Kapila), does not deserve to be 
omniscient, to be the controller of all, to be the Self of all, 
and to have other such attributes—so also the individual 
self (does not deserve to possess these attributes), because 
its characteristic attributes are other (than these). 

The appropriateness ot the attribution of these attri¬ 
butes to the Supreme Self as well as the appropriateness of 
the non-attribution (of them) to the individual self was 
demonstrated by means of the two (preceding) aphorisms. 
Here he (the Sutrakdra) gives another independent reason 
(to prove that the Internal Ruler is different from the 
individual self). 

Sutra 2 / • Ubhay&pi hi bhedenainamadhiyate. 1^3) 

Indeed both (the Kaovas and the Madhyandinas) 
declare in their scriptures that this (ie., the 
individual self) is different (from the Internal 
Ruler). 
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Both , that is, the Madhyandinas and the KaAvas, 
differentiate and classify this, that is, the individual self, 
along with such non-intelligent things as speech, etc., for 
the reason that it is (like them) subject to the control of the 
Internal Ruler ; and (they) declare it accordingly in thei r 
scriptures. 

The Madhyandinas say—“ He who, dwelling in the 
self, is within the self, whom the self does not know, whose 
body is the self, who controls the self within—He is your 
Internal Ruler and Immortal Self”. ( Madh . Bfih* Up . III. 
7. 22). And the Kanvas say— w He who dwelling in the 
vijMna , etc. ” (Kanva* Bfih . Up, III. 7. 22). The meaning 
s that they declare in their scriptures this (the individual 
self) to be quite distinct from Him, for the reason that it is 
controlled by (Him) the Supreme Self. 

Therefore, it is conclusively proved that the Int ernal 
Ruler (dealt with here) is the Supreme Self, Narayana, who 
is quite distinct from the individual self and is free from all 
sins. 


ADHIKARANV V 

♦ 

ADRISYATVaDIGUNAKaDHIKARANA. 

Sutra 22. AdTi&yatvadigunako dharmokteh. ( 

That Being who is characterised by invisi¬ 
bility and other such attributes (is the Supreme 
Self), because His attributes are mentioned (In 
the context ).’ M52 


4The context is in Mund Up 
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The Atharvanikas read in their scriptures thus :—“And 
that is the higher knowledge (vidyd) by which that Akshara 
(or Indestructible Being) is known—that (Being) which is 
invisible, which cannot be seized, which has no family (or 
which has no name), which has no colour, no eyes, no 
ears : That which has no hands and no feet, and That 
which the wise see as the source of all beings, is the eternal, 
the omnipresent, the all-pervading, the extremely subtle, 
and the imperishable One ”, ( Mund. Up. I. 1. 6.). Similarly, 
(they read) further on :—“ He is higher than what is beyond 
the akshara {akshardf paratah parahY\ (Mund. 

Up. II. 1. 2.) 

Here the doubt is raised whether the akshara , possess¬ 
ing invisibility and other such attributes, and the Being, 
which is higher than what is beyond the akshara , are 
(respectively) the prakfiti (i.e., material Nature,) and the 
purusha (i.e., the individual self), or whether it is the 
Supreme Self Himself (who is so mentioned) in both (the 
contexts). It is perhaps held to be right that they are the 
prakfiti and the purusha. 

Why ? Because in regard to this akshara here, there is 
no predication of any of those special attributes of an 
intelligent being, such as the character of being the seer, 
etc., as there is in passages like—“ He sees without being 
seen”. (Bfih. Up. III. 7. 23). And in the statement—“He 
is higher than the superior akshara {akshardt paratah 
parah)” ( Mun4 . Up . II. 1. 2), the individual soul, who is 
higher than the undifferentiated prakfiti (or material 
Nature) which is above all modifications, is referred to as 
the samashti-purusha (or the aggregate of individual selves). 

What is said is this. The negation of visibility and the 
other qualities inherent in'the non-intelligent earth and the 
other elements, which possess form (or colour) etc., in 
their gross condition, posits certainly that (other) non- 
intelligent thing which is in the subtle condition and is 
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of the same kind as the earth and the other elements.453 
And that (non-intelligent thing) is nothing other than the 
pradhdna (or material Nature). Moreover, it is very well 
known that the quality of being higher than that (pradhana) 
belongs only to the samashli-purusha (or the aggregate of 
individual selves). And the pradhana , abided in (or 
governed) by that (purusha) evolves all the modifications 
beginning with the ‘ great principle * and ending with the 
‘ particular principles \ 4 54 Accordingly, here in this 
context, the following illustrative examples are given—“ Just 
as the spider sends out and draws in its thread, just as 
medicinal herbs grow out of the earth, just as hairs on the 
head and on the body spring forth from a living person > 
similarly this whole universe is born out of the akshara”. l 5 5 
(Muntf. Up, I. 1. 7.). Therefore, in this context, it is only 
the pradhana (or material Nature) and the purusha (or the 
individual self) that are taught about. 


453. The purvapaksha here is 
based on the fact that akshara in 
Muitd* Up. >1 1. 2 undoubtedly 
means the prakfiti (or matter) in 
its undifferentiated condit on. It 
is therefore argued that the word 
is used in the same sease in 1.1, <5 
also. RamSnnja demonstrates 
that Akshara is used to mean th; 
Brahman in 1* 1. 6 and the 
prakfiti in It \. 2. The qualities 
negated of or attributed to the 
Akshara in I, 1.6 show Him to be 
the Brahman: The objector, 
however, points out that, by the 
negation of visibil ty and other 
qualities in l. 1. 6, the akshara is 
denied to be gross matter, but 
affirmed to be something similar 
or akin to it: and this someth*g is 
matter in its subde or t^differen¬ 
tiated condition. The argument 
is something like sayin ' that when 
a man says, This is not a dog/* 
he means a cat or a woif or some 
creature resembling a dog, and 
not a man or a mountain or 
something far dissimilar. 

454. Vide V01.1, Notes 91. 169 

apd 17 Q. 


455. The illu tr \tions are 
intended to show that by knowing 
a material cause its effects are 
known. The sp der, the soil and 
the liv ng person indicate respec¬ 
tively that the prakfiti can evolve 
when governed by ind vidu d souls, 
or w ien not so governed, or when 
they are merely present. As 
applied to the Brahman , they help 
us to under tand how one and the 
same thing can be both the 
mateiral and the efficient cause., 
and how the material cause need 
not be destroyed or concealed 
during t‘c production o( the 
effect. The spider suggests how 
the Brahman creates the universe 
out of Himself and dr .wa it 
within Himself during the process, 
of dissolution. From the example 
of the earth we see th3t the 
material cause can remain 
un destroyed and unconcealed 
even after producing the effect. 
The growth of hair and nails 
points out the possibility of the 
non-living springing from the 
livipg. 
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If it be so held, we state in reply :—“ That Being who 
is characterised by invisibility and other such attributes (is 
the Supreme Self), because His attributes are mentioned (in 
the context)”. ( Ved. Sut, I. 2. 22). He who possesses 
invisibility and other such attributes, as well as He who is 
higher than what is beyond the akshara (akshardt paratah 
parah) is the Highest Person Himself. Why ? “ Because 

His attributes are mentioned (in the context)”. 

In the passage beginning with—“ He who u vlerstands 
all and who knows all, etc.,” ( Mund. Up * h 1. 9), omnisc' 
ience and other attributes, which belong only to Him, are 
mentioned. Thus in the passage, beginning with—“By 
which (vidyd or knowledge) that Akshara is known”, 
(Mund, Up, I. 1. 6), the Akshara possessing invisibility and 
other such attributes is mentioned ; then in the statement— 
“ The whole universe is born out of the Akshara ” (Mund* 
Up. I. 1. 7) — it is further mentioned that the universe is 
evolved out of that (Akshara) and then, in the passage — 
“He who understands all, and who knows all and whose 
tapas^b consists of knowledge, from Him proceeds the 
undifferentiated creation, as also the world of matter and 
soul characterised by the differentiations of name and form” 
(Mund, Up, I. 1. 9) — the quality of omniscience and other 
similar attributes are attributed to that Akshara which is 
(thus) the source of all beings ; afterwards, by means of the 
passage— “ He is higher (parah) than what is beyond the 
akshara ” (Mund, Up. II. 1. 2), that same Akshara , which 
is the source of all beings and is omniscient and which is dealt 
with in the context here as possessing the attribute of 
invisibility, that alone is called the Highest (parah). 

Hence in the statement, aksharat paratah parah , the 
word akshara in the ablative case does not denote that 
(other) Akshara (or Supreme Self) which is mentioned in 
the context as being possessed of invisibility and other such 

Vide Vol, I, Note 345 f 
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attributes ; because, owing to that Omniscient Being being 
the cause of the universe, and being (also) the Highest of 
all, none other than Him can possess the quality of being 
the Highest ( paratva). 

Therefore, the word akshara here denotes the non- 
intelligent thing (matter) in its subtle elementary condition. 

Sutra 23* ViSeshanabhedavyapadesabhyaiicha neiarauS 55 

Because also the context mentions the 
characteristic attributes of, and the distinction 
(between, the pradhana or matter and the purusha 
or the individual soul on one hand and the 
Supreme Self on the other\ that [Akshara who is 
the source of all things) is not those other two 
things (viz., mutter and soul). 

For this reason also, that ( Akshara which is the source 
of all beings) is not the pradhana (material Nature) and the 
purusha (the individual self). Indeed, the context distinc¬ 
tively qualifies (that Akshara by means of special 
characterising attributes). The meaning is that it 
distinguishes that Akshara , which is the source of all beings, 
from the pradhana and also from the purusha , by enuncia¬ 
ting and proving the proposition that, by knowing a certain 
One Thing (viz., this Akshara), all things become known, 
and (also) by other similar means. Similarly, the distinction 
of the Akshara from both of them (i.e., from the pradhana 
and the purusha ,) is mentioned in the passage—“ He is 
higher than what is beyond the akshara ”, and in others 
following it. 

Accordingly, in the passage—“He taught his eldest 
/ son, Atharva, that science of the Brahman which is the 
foundation of all other sciences ” (Mupd. Up. I. 1. I.)— 
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the science of the Brahman , which forms the foundation of 
of all other sciences,45 7 is dealt with in the context; undoubt¬ 
edly the higher science of the Highest Brahman (referred 
to in the context) forms the foundation of all other sciences. 
With the desire .of knowing this above-mentioned science, 
which forms the foundation of all (other kinds of) sciences? 
and which had been learnt by Angiras in due order of 
succession from the line of teachers consisting of the four- 
faced Brahma (the creator), Atharva etc., the famous 
Saunaka, known as Mahakaia (i.e., the owner of a grea^ 
mansion), approached Angiras in accordance with the rules 
of discipline laid down therefor, and questioned him thus— 
“ Reverend sir, by knowing which indeed does all this 
(universe) become known ?” (Mund. Up . I. 1. 3), 

Bearing in mind that the science of the Brahman forms 
the foundation of all (other kinds of) science, and that in 
consequence, by knowing the Brahman all things becom e 
known, he (/,«., Saunaka) made his question relate to the 
essential nature of the Brahman . “ He (i.e., the preceptor) 

said to him (i.e., Saunaka): (It is) that (for attaining) which 
those who know the Brahman say that there are, in fact, 
two sciences to be known, namely, the undeniably higher 
one, and similarly, the lower (one)” (Mund. Up . I. 1. 4). 

‘‘Two sciences have to be known” by him who is 
desirous of attaining the Brahman . The meaning is that 
there are two accepted kinds of knowledge which relate to 
the Brahman , and may respectively be characterised as 
direct and indirect. Of these, the indirect form (of 
knowledge) is obtained by means of the scriptures ; the 
direct from (of knowledge) is obtained by means of (the 
process of mental concentration known as) yoga . 

Of these two (forms of knowledge), that which con¬ 
stitutes the means of (directly) attaining the Brahman is the 

4 57. The implied argument sciences are inclided in the science 
here i:< that, as all things are of the Bratoman^ 
included in the Brahmdn , all 
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direct form of knowledge; and this must assume the charac¬ 
ter of loving devotion, because it is particularly stated so in 
this same (context) in the passage—“ Whomsoever He 
chooses, by him alone is He reached (Mund. Up . 

III. 2. 3.). 458 And what is required for the acquisition of 

that (loving devotion) is knowledge born of the scriptures 
and functioning along with the seven means known as 
discrimination, etc., 4 59 far it is declared (elsewhere) in the 
scripture to the effect that “ Brahmanas desire to know Him 
by reciting the Vedas , by sacrifices, by giving gifts, by 
religious austerities associated with fasting ( Bfih. Up. 

IV. 4. 22) Moreover, the venerable Parasara says (the same 
things) thus:—“The means of acquiring it (viz*, loving 
devotion), O great sage, are knowledge and religious works. 
And this knowledge is said to be of two kinds, namely, that 
which is born out of the scriptures and that which is 
produced by discrimination also ,# . (V, P- VI. 5. 60—61.) 

In the passage, beginning with—“ Of these, the lower 
(knowledge) is the Rig-vcda , the Yajuir-veda” , and ending 
with—“the Dharma-hdstras 11460 { Mund . Up. I. 1. 5.) that 
indirect form of knowledge is mentioned which is produced 
by means of the sdstras and forms the means of realising the 
Brahman ; because the Vedas together with their auxiliary 
sciences,461 with the Itihdsas and the Purdnas , with th e 


458. Th s po nt is made c’sar in 
Vol I. p. 18 : “For it is indeed 
the dearest one that becomes 
worthy to be chosen. I o whom¬ 
soever He is unsurpassingly deir, 
he alone is the dearest to nim.” 

459. These seven means are 
givew in a quotation fron the 
Vdkya-kdra and explained in 
Vol. I, pp. 20-21. “Functioning 
along wi*h n is the rendering for 
anugfihltam , which literally 
mean* i helped on by*. As the 
&rutapraka#ika points out and the 
quotation immediately following 

II. S.B—8. 


from the Vishnu Pur ana makes 
cle'ir, the seven means are an 
independent c use for produc ng 
loving devotion tc God* 

460. Mund. Up. (I. T. 5) in 
Sankara’s version describes the 
lower science or knowledge as 
consisting of the four Vedas and 
the six Veddngas. It refers also 
additionally to the Itihasas , the 
Pur anas and the Dharma-&dstra * 
in Ramanuja’s version. 

461. The auxiliary sciences are 
the Veddngas , about which 
please see Vol. I, Note 7. 
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Dharma-iastrasy and also with the Mimdmsdsy are the mean s 
of producing the knowledge relating to the Brahman. 
(What is taught) in the passage—“ And that is the higher 
(vidya or knowledge) by which that Akshara is known ” 
(Murid. Up. I. 1. 5.)—is the ‘knowledge* which is called 
worship, and has acquired the character of loving devotion 
and is peculiarly capable of giving rise to the realisation of 
the Brahman. 

In the passage, beginning with—“ That which is 
invisible, which cannot be seized ” ( Mund . Up. I. 1. 6), what 
is declared is the essential nature of the Highest Brahman> 
who is the object of both these kinds of knowledge, named 
indirect and direct. By means of the passage, beginning 
with— c< Just as the spider sends forth and draws in its 
thread ” (Mund. Up. I. 1. 7), what is stated is the evolution 
of the whole universe, made up of intelligent and non- 
intelligent things, out of that Akshara> which is the Highest 
Brahman having the above-mentioned nature. 

From the mention of the whole universe (viSva)^ 1 * 
(here in the context), it is not merely (the world of) non- 
intelligent things (that is said to have been evolved out of It). 
In the passage—“ The Brahman grows by means of tapas ; 
anna is born out of Him ; from anna are bom life (or th e 
principal vital air), mind, satya (i.e., the collection of all 
embodied souls), the various kinds of worlds, and immor* 
tality as a result of (ritualistic) works.” (Mund. Up. 
I. 1. 8)—the manner in which the whole universe is bom 
out of the Brahman (as cause) is described. * By means of 
tapas ’ means * by means of knowledge’; because it is stated 
further on thus—“His tapas consists of knowledge.” ( Mund . 
Up. I. I. 9). * Grows 9 means ‘ increases \ The meaning is 
that the Brahman becomes desirous of creating (the world), 
in consequence of possessing the mental state which is of the 

462. Visva is taken ly the world of non-intelligent things. 
i urvapakshin to mean only the This is refuted here. 
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nature of a resolution to the effect — i May I become 
manifold \ (C hhdnd. Up . VI. 2. 3). 


“ Anna is born out of Him,” A nna (here) is that which 
is eaten (or enjoyed). The meaning is that the undifferen¬ 
tiated subtle elements, forming the objects of enjoyment to 
the whole world of enjoyers {i.e» souls) are born out of the 
Highest Brahman . And the whole totality of 'modified 
products like life (or the principal vital air), manas (or the 
internal organ of attention), etc., up to and inclusive of the 
ritualistic works, that form the means of attaining results in 
the form of svarga and of final release, is produced out of 
that same (anna). 


In the passage, 463 beginning with—“ He who knows all 
and understands all ” ( Mund . Up. I. 1. 9.), the quality of 

omniscience, the quality of willing the truth, and other such 
qualities, which together form the auxiliary helps in the work 
of creation, are all 'mentioned. Out of the Brahman (in the 
condition of a cause), who is omniscient, wills the truth 
and is the Akshara , this ( etat ) is born, namely, the 
Brahman , who is in the condition of effect, and is differen¬ 
tiated by-name and form and consists'of the enjoyers and 
things to be enjoyed. A‘f 


The statement—“This Being mentioned above is 
eternally existent n (Mund, Up. I. 2. 1.)—declares the 


463. This mantra , which has been 
translated on p. 54 may be thus 
paraphrased:! “He who knows all 
things and understands all things 
thoroughly in all their modes and 
their full connotation, and whose 
inner mental effort of thinking 
and willing is of the form of know¬ 
ledge — from Him who is the 


Brahman in the condition of 
cause and who is characterised by 
the will to create, proceeds this 
undifferentiated creation which is 
the Brahman in the condition of 
effect, as also, evolving therefrom, 
the anna or the world of matter 
and soul characterised by differ¬ 
entiations of name and form”. 
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unconditioned reality of the Brahman . There is the 
passage—“ Whatever ritualistic works the seers saw in the 
mantrasy those (works) became manifold in the treta (or 
the three Fires)* Desiring the Truth (or the Real), do you 
adopt those (works),” ( Mund . Up, I. 2, l), 464 The meaning 
is—you, who desire the indestructible (akshara) Person, 
who is the home of auspicious qualities, such as omniscience 
and the quality of willing the truth, and who is Himself 
the Truth, do (you), for the purpose of attaining Him, 
desist from (works yielding) other fruits, and perform all 
those (ritualistic) works which have been taught by seers in 
the Rigy the Yajus , the S&man and the Atharvany and 
which are appropriate to the various conditions and stages 
of life, and have (further) become manifold in relation to 
the treta fires. 

In the pasage, beginning with—“ This is your path ”, 
and ending with—“ This is your world of Brahma, (the 


464. Hereafter Mund . Up. I* 2 
is taken up. The first mantra , 
except for the last sentence, is 
understood as describing the 
performance of rituals by one who 
i« desirous of attaining the 
Brahmdn : “ Tnis Being men¬ 

tioned above is eternally existent^ 
Whatever ritualisiic works thi 
seers saw in the mantras, those 
(works) became manifold in the 
treta. ( i.e., the three sacrificial 
fires). Desiring the Truth, do you 
adopt those (works).” The last 
sentence refers to those who desire 
other things than moksha:*' 1 his is 
your world of Brahma, (the world) 
due to >our merit and good works.” 
This theme is contin red in 1.2. 
2-10. Of these, the conclusion of 
I. 2. 6 is quoted, and then 1. 2. 7 is 
quoted in full, Then the teaching 
reverts to those who aspire after 
salvation: 4 ‘ Those wise men 

indeed who live in the forest, 
following the way of the (religious) 


mendicant, who are tranquil and 
who are devoted to the Brahman 
and to faith in Him—they, passing 
through the doorway of the sun 
and free of all taint, reach the 
place where is the immortal 
PuruSha whose nature (or divine 
body), is changeless (ll). Having 
examined the worlds obtained b> 
works, let a Brahnana acquire 
freedom from all desires. The 
changeless is not gained by the 
changeable ; to know that, let hint 
approach, with fuel in hand, a 
preceptor who is learned in the 
Vedas and has a sure footing in 
the Brahman. To him [i.e., to 
such a pupil), who, with restrained 
senses and fully tranqudled mind, 
has thus approached him (i.e., the 
preceptor^, that wise naan (the 
guru ) should speak of (*•'.© , teach) 
that knowledge of the Brahman 
by which the ever existent and 
indestructible Person is kuo^». 
( 12 - 13 ) 7 * 
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world) due to your merit and good works ” ( Muyd. Up . 

L 2. 1 to 6), the manner in which ritualistic works are to 
be performed is mentioned ; (it is also mentioned therein) 
that, by omitting to perform any one of the ritualistic 
works enjoined either by the irutis or the smTitis , other 
similar works (connected therewith), tho jgh well performed, 
fail to produce their results, and that the wrong perform¬ 
ance (of ritualistic works) is equal to no performance at 
all. Then, by means of the passage, beginning with—“ Frail 
indeed are these floats in the form of sacrifices. To those 
who perform them, this knowledge of works, which is 
associated with the eighteen,^ 65 is (really) inferior (in value). 
Those fools, who rejoice in the belief that this sacrificial 
work is itself the final good, again and again do they pass 
through old age and death.” (Mund. Up . I. 2. 7), it is 
declared that those, who, being previously attached in mind 
to the results (of ritualistic works), and being also destitute 
of knowledge, perform ritualistic works which are lower (in 
their nature) have frequently to return to this world. 

Then (again) by means of the passage, beginning with— 
“ Those indeed who adopt tapas (*.<?., the Brahman) and 
faith” (Muncl. Up. 1.2.11.), it is eulogistically declared 
that ritualistic works, performed without attachment to their 
results by one who possesses knowledge, are capable of 
leading one to the attainment of the Brahman . Then by 
means of the passage, beginning with—“ After examining 
the worlds ” (Mupd. Up . I. 2. 12), it is enjoined that he, 
who is not attached to the results of mere works, and is 
desirous of arriving at that knowledge which is helped on 
by works, as already stated, and forms the means of 
attaining the Brahman, should necessarily approach a 
preceptor. 

465. These eighteen are probab- sixteen fitviks or priests required 
ly the sacrifice^ lva wife and the for certain elaborate sacrifices. 


it S.B-9. 
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Then 4 * 6 by means of the passage, beginning with— 
“Now this is the Eternal Reality. Just as from a well lighted 
fire, etc.,” and ending with—“ My dear friend, he loosens 
here the knot of ignorance (or avidy «)” (Mund. Up- II. 1. 
1 to 10.), it is clearly declared that the Akshara mentioned 
above, who (as mentioned above) is the source of all beings, 
the Highest Brahman and the Highest Person, forms, along 
with all the unexpressed (but implied) 4 *# attributes apper¬ 
taining to His own nature, the Internal Self of all beings, 
and is thus in the form of the universe, inasmuch as He ha s 
the universe for His body: (and it is also clearly declared 
therein) that the creation of the universe proceeds from 
Him. 

Then, by means of the passage, 4 ^ beginning with— 
“(The Akshara that is perceived by the yogi ns as) the near 


466. Here Up. II. 1 is 

taken up. u Now this is the Eter¬ 
nal Reality. Just as from a well- 
lighted fire sparks similar to iti.ome 
out in thousands, even so, dear 
friend, from the Akshara proceed 
various kinds of beings, and they 
get dissolved in Him alone. (1). 
That Person is certainly divine, 
is unembodied, exists within and 
without, and is indeed unborn. 
He does not breathe, has no mind, 
is pure and is undoubtedly higher 
than what is beyond the akshara. 
(2). The celestial world of fire is 
His bead, His two eyes are the 
sun and the moon, His two ears 
the quarters, the VedaS are His 
uttered speech, Hi* breath is all 
the moving air, His heart is the 
whole universe, Hii two feet are 
the earth. Indeed He is the Inter¬ 
nal Self of all beings. (4)../He 
as) the Self is indeed all ihe 
universe. ('His) work (of creation) 
is thought. He is the nectar to 
the (freed) soul transcending 
matter (brahman). My dear 
friend, he who realises Him as 
located in the cavity of the 


heart—he loosens here the knot of 
ignorance. (l0) ,> 

467. The attributes described 
as 'unexpressed* really -seem to 
be expressed here. 

468. RSmSnuja now sums up 
the rest of the Upailishad , starting 
wit a II. g. The following mantras 
may help to illustrste the several 
points in his outline: (That 
Akshara) is near (being real sed 
by the yog ins a s present) in the 
cav.ty (of the heart) and is indeed 
the great object of attainment (for 
all). This (is to be known), that 
whatever vibrates (in wake¬ 
fulness), whatever breathes and 
whatever sleeps rest on Him, Know 
this. He is the support of whatever 
is gross and whatever is subtle. 
He is more to be honoured than 
the individual self. He is the most 
sought after by the people (II, 
%. 1). The pfanava (or the sylla¬ 
ble Om ) is said to be the bow, the 
individual self the arrow and the 
Supreme Brahman the target. 
With unswerving concentration 
should it be shot. Let him (he., 
the individual self; become One with 
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(at heart)” (Murid. Up. II. 2. L), it is taught that that same 
Highest Brahtnan y who is the Akshara , is higher than even 
the purusha (i.e, the individual self) that is beyond the 
undifferentiated prakfiti (or material Nature), who is seated 
in the highest heaven, whose essential nature is bliss 
unsurpassed in excellence, is to be worshipped in the cavity 
of the heart in a particular way ; (it is also taught here) that 
worship is, in nature, the same as the highest kind of loving 
devotion, and that (in consequence) the worshipped 
obtains, after the removal of ignorance (or avidya), as th e 
fruit (of his worship), the experience of the Brahman 9 
which (experience) is the same as becoming like unto the 
Brahma n . Thus it (viz., the context here) is concluded. 


Accordingly, there being the above-mentioned charac¬ 
terisation, and there being also the declaration of the 
difference (between matter, soul and God), the pradh&na 
(material Nature) and the purusha (individual self) are not 
taught in this context. Indeed, the declaration also of the 
distinction of the Highest Brahman from them (i.e . 9 from 
the pradhana and the purusha )* is found here in the 


following and other passages 

Him like the arrow (with the 
target). (II. 2. 4). Ha who knows 
all (thing!) and understands all 
(things thoroughly in their full 
connotation), and to whom belongs 
this sovereign glory on earth—thit 
Atman is established in the city of 
the Brahman in the Highest 
Heaven. (II. 2.7). t*e is to Le 
apprehended (only) by the (pure) 
mind, He is the Lord of life (which 
is His body). He is establ *hed in 
the annd (i.e., the body). Placing 
(on Him) the heart (i e., the mind), 
the wise see by concentrated medi¬ 
tation (which is the highest kind 
of d votion) that immortal 
(Brahman) who shines as (pure) 
bliss. (LI, 2 8). When He who is 
(the soul of) the highest and the 
lowest is seen, the knot of the 
heart is broken, doubts are all 
$hatterted ? and his karma* perish, 


:—“ That Person is certainly 

11.2.9) When the wise seer sees that 
Person, who is bright like gold 
and is the creating Lord, and who 
is the source of the material uni¬ 
verse, then that wife man, shaking 
off merit and demerit and being 
untainted, attains the highest 
degree of equality (with the 
Brahman). (III. 1. 3). Just as 
flowing rivers disappear in the sea 
losing their name and form* so 
also the wise man. freed from 
name and form, reaches that 
Divine Person who is higher than 
the h : ghest. (Ill, 2. 8) He who 
knows the Brahman becomes (like 
unto) the Brahman . In his family 
there will be none without know¬ 
ledge of the Brahman . He 
crosses beyond sorrow, beyond sin. 
Freed from the knots of the cave 
(of the heart), he become* 
immortal, (ill. 41, 9). 
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divine, unembodied, exists within and without, and is 
indeed unborn. He does not breathe, has no N mind, is purt j 
and is undoubtedly higher than what is beyond the akshara 
(Mitnd . Up- Ih 1. 2). The meaning is, that he, who is beyond 
the akshara , that is, beyond undifferentiated matter, is the 
collectively named pumsha (or individual self), and He who 
is higher than even that (collective purusha ), and possesses 
invisibility and other such attributes, and is (also) denoted 
by the word Akshara , is the Supreme Self. 


The word Akshara may be derived from the root 
a $—to pervade—(and may be understood) as that which 
pervades ; or (derived) from the root kshar —to flow out or 
to come out from—(and may be understood) as that which 
has not come out of anything else as its modification. 
Therefore it is somehow or other possible 469 even for 
undifferentiated matter to be denoted by the word akshara , 
either because it is pervasively present (in a subtle state) in 
all its own modifications, or because, unlike mahat etc., it 
does not flow out of any other things, so as to deserve to 
be called by a separate yme (from that of that other thing). 




Sutra 24. RupopanyasSchcha. ( 56 ) 

Because also (His universal) form is de¬ 
scribed (in the context under reference, that 
Being who is characterised by invisibility and 
other such attributes is the Supreme Self). 


469. Since akshara cannot here 
mean the Brahman, it is shown 
etymologically to be capable of 
referring to pr&kriti in two ways. 
In one case, the reference is to the 
pervasion of the gross, evolved 
matter that we see around us 
everywhere by the still uneyolved 


port : on of subtle, primordial 
undifferentiated matter. Alterna¬ 
tively, the reference is to the fact 
that primordial matter is not 
evolved from anything else like 
each, of its ©volutes, beginning with 
mahat. (For these cvolutes, 
please see Yob I, Note 169) 
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There is this passage (in the context under reference)— 
“The celestial world of fire \agni) is His head, His two 
eyes are the sun and the moon, His two ears 
are the quarters, the Vedas are His uttered speech, His 
breath is all the moving air, His heart is the whole universe* 
His two feet are the earth. Indeed, He is the Internal Self 
of all beings ” (Mund. Up.ll. 1. 4). Such a (universal) 
form as this belongs only to the Supreme Self who is the 
Internal Self of all beings. Therefore, that (Being who is 
characterised by invisibility and other such attributes) is the 
Supreme Self, 


ADHIKARANA VI 


VAISVANARADHIKARANA 



Sutra 25 . Vai'svanarass#dharana&abdaviJeshat. ( 57 ) 


Vaihanara (means the Supreme Self)’ 
because that common term has (in the context 
here) a special qualification. 


Beginning the context with the passage—“ You now 
worship this Vaisvanara who is the same as the Self. Teach 

that same Being to us. ” ({Chh&nd. Up. V. 11. 6.)—the 

Chhandogas declare therein as follows: “ And he who 

worships this Vaisvanara, who is such and is measured only 
by the regions of space (such as heaven), and who is (really) 
immeasurable ...” ( Chhand . Up . V. 18. 1). 

Here the doubt arises whether the Xtman, known as 
i Vaisvanara \ may possibly be determined tQ be th$ 
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Supreme Self or not. 470 It is perhaps held that it is not 
possible so to determine it. Why? Because the word 
yaibvanara is seen to be used in four (different) 
ignifications. 

For example, it is used to denote the digestive heat of 
the stomach in this passage—“This Vaifcvanara’ fire...is that 
by which the food that is eaten is digested. That which one 
hears, when one has the ears closed, is the noise thereof. 
When one is departing from this life, then one does not 
hear this noise ”. ( Brih . Up. V. 9. 1.). It is used to denote 

also the third of the (five) great elements in the following 
passage—“ For the sake of the whole world, the gods made 
the ‘vaifcvanara’ fire (or the element of light and heat) into 
the sun, who distinguishes the day (from the night)”. 
(*• V . X. 88. 12). And that (word vaiivdnara) denote g 
a god in this passage —“ May we be in the good graces of 
Vaifcvanara. Indeed, he is the king who has a halo of glory 
(all around)”. ( R . V. I. 98. 1). 

It is also used to denote the Supreme Self, as in the 
following passages—“ Therefore, he threw himself into the 
Atman , the Fire within the heart, named ‘Vaifcvanara.’H?) 
“ This same Vaifcvanara, known also as * Life ’ and ‘ Fire ’ 
rises, having the whole universe for His body.” (Pr. Up] 
I. 7). Moreover, the characterising attributes, occurring in 
the opening passages of the context and elsewhere, are (all) 
capable of being understood in harmony with all these 
(significations). 

If it be so held, it is stated in reply—■** Vaiivanara 
(means the Supreme Self), because that common term has 
(in the context here) a special qualification ”. ( Ved. Sut . 
I. II. 25.). Vaiivanara (means) the Supreme Self. Why? 

470. The objection here it to have an> one of its four meanings, 
the effect that the true meaning'of The Upanhhad has certainIv used 
* Vais'vSnara * in this context the word in - some definite sense^ 
<*nnot determined. U may lbi*two are abe to determine it! 
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“ Because that common term has (in the context here) a 
special qualification’ 7 . That which specially qualifies is “ a 
special qualification ” (vii&sha) ; and (so) the meaning is— 
because the common term vaiivdnara is specially 
characterised by the particular attributes belo nging to the 
Supreme Self. 

Accordingly (in the context here), the five well-known 
sages, Aupamanyava and others, met together and started 
an enquiry—“ Who is our Self, and what is the 
BrahmanV' —( ChhSnd . Up. V. 11. 1.); and then, as stated 
in the passage—“ Indeed, reverend sirs, Uddalaka, son of 
Aruija, now worships this Atman known as ‘VaiSvanara’; 
well let us go to him ” (ChhSnd. Up. V. 11. 2.) ; they came 
to know that Uddalaka had the knowledge of the Atman 
known as ‘ Vaikvanara ’, and went to him (to learn). And 
that Uddalaka learnt that they were desirous of knowing 
the A tman known as ‘ Vaiivanara ’ and felt that he himself 
did not fully know that (Vaiivanara); and he thereupon told 
them—“ Indeed, reverend sirs, that celebrated Aivapati, the 
king of the Kekayas, now worships the Atman known as 
‘Vaiivanara’. Let us all go to him (to learn).” (Chha n d. Up. 

V. 11.4.). 

And they, with Uddalaka as the sixth, went to that 
Aivapati. And he respectfully received each of those great 
sages in accordance with his worthiness; and then by means 
of the passage beginning with—“ There is no thief in my 
(kingdom)”—and ending with—“ Reverend sirs, I am verily 
performing a sacrifice ” {Chhand. Up. V. 11. 5.)—he drew 
their attention to the fact that they were entitled to receive 
gifts (at his hands) inasmuch as he was carry ing out a 
sacrificial ceremony; (he) then made them understand that 
even those who know the Brahman have to avoid what is 
forbidden by law and do the deeds prescribed by law. 47 t 

471. ArvapatL pointed Out that Even thi godly could race ye gifts 
Ike taxoc he had received frem the from him. Moreover, as seekers 
good people over whom he was of the Brahman , they had a duty 
ruling were not tainted money, to receive such gifts. 
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He then said—“ I shall give as much wealth to each o 
you as I give to each of my ritvij priests* Please therefore 
stay here, reverend sirs.” (Chhand. Up. 11.5.) And they, 
being desirous of attaining final release and being (also) 
anxious to know the Atman known as * Vaifcvanara \ said— 
“ Teach us that same Atman 

Therefore, it is made out that the ~Atmcm (or Self) 
known as 4 Vaifcvanara * is the Supreme Self—(the Atman) 
who, after (their) approaching one who knew the Atman 
known as ‘ Vaifcvanara was questioned about by such 
as were anxious to know the Brahman forming the Self of 
all individual selves, as may be made out from (the subject 
stated at the commencement of their investigation)—“ Who 
is our Self, and what is the Brahman V * ( Chhand. Up* 
V. 11. 1). The words, Atman and Brahman, occur in the 
commencement of the context here ; and then everywhere 
(in the context) the words, ‘Atman and Vai'svanara, are used 
(in their place); therefore also it is made out that the word, 
Vai'svanara, which is specifically used in the place of 
the word, Brahman, denotes none else than the Brahman. 

Moreover, there is the passage—“ He eats the * food * 
(i.e., enjoys bliss) in all worlds, in all beings, in all selves ” 

( Chhand. Up. V. 18. 1.), and also the passage—“ Therefore 
just as the fibre in the ishlka reed, thrown into the fire, is 
burnt up, so'also all his sins are burnt up.” {Chhand. Up * 
V. 24. 3). This result, as (it is) mentioned here, of the 
knowledge of the Atman known as ‘VaiSvanara’, (also) 
enables us to understand that the A tman known as 
* Vaikvanara* is the Highest Brahman. 

The Vai&vanara (mentioned above) is the Supreme 
Self for the following reason also : 

Sutra 26. Bmaryamdnamaniimdnam syaditi (58) 
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What is thus recognised m (in the context 
here as constituting the body of Vaifcvanara) 
gives rise to an inference (that Vaisvanara 
means the Supreme Self). 


Beginning with the sky and ending with the earth, the 
(corporeal) form of Vaisvanara is taught here, there being a 
reference to each member thereof in detail. And that form 
is, in the S’rutis and SmTitis , well-known to constitute the 
body of the Highest Person. That same form is here 
recalled to mind to the effect that that form is indeed 
the same as this form ; that is, what is so recognised helps 
an inference, or, in other words, forms the basis of a logical 
inference. The word thus 473 denotes the manner (in which 
the above-said tody of Vaisvanara is here recognised). The 
body, which is of this nature and is (here) recognised, 
forms the basis of the logical inference that VaiSvanara is 
the Supreme Self. 


Indeed, in the S’rut is and Smfitis, that body, which is 
of this nature, is well-known to belong to the Highest 
Person* It is declared thus in the Atharvana—' “ Agni (or 
the celestial world of fire) is His head, His two eyes are the 
moon and the sun, His two ears are the quarters, the Vedas 
are His uttered speech, all the moving air is His breath, His 
heart is the whole universe, His two feet are the earth. 
Indeed, He is the Internal Self of all beings.” ( Mund . Up • 
II* 1* 4). Here agni means the celestial world of fire, 
because it is mentioned in the scriptures—‘‘That world, 
indeed, is agni” (( Bfih . Up . VI. 2. 9). 


472. ^aiikara takes snnrya * 
mdnam in the sense of ‘ men¬ 
tioned in the Smfitis, 1 R 3 n:lnuja 
renders it as ‘remerr.bt.rea’ or 
'recognised*. Conpare Sutra 3l 
where smfiti has the meaning of 
‘continued remembrance consti- 
tut ng worship. 

II. S.B—10. 


473 . lti is sometimes used to 
indicate a cause or reason. 
Hence the explanation given here 
o the effect that the word is used 
in a different seine ht;re. 
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The sages also declare thus :—“ The seers say that His 
head is heaven, the sky is indeed His navel, His two eyes 
are the moon and the sun, His two ears are the regions of 
space ; know that the earth is His two feet, and that He is 
in Himself unthinkable and is the leader of all beings/’(?) 
(They) also (say)—“He whose mouth is the lire, whose 
head is heaven, whose navel is the sky, whose two feet are 
the earth, whose eye is the sun, whose ear is the quarters,— 
to Him, who is the Self of the universe, (we) bow.” 
(M. B* XII. 46* 70). 

Here also, (/.«;., in die context under reference) heaven 
and such other things are mentioned as forming the head and 
the other limbs of Vaisvanara. Accordingly, by those 
great sages, Aupamanyava and the others, the king of the 
Kekayas was asked—“ You now worship none other than 
the Atman known as Vaisvanara ; teach us that same 
Being.” (ChMnd Up. V. 11. 6.) : and lie became desirous 
of teaching to them the Atman known as Vaisvanara. 
From the fact that their specific question (relating to 
Vaisvanara) would otherwise be inappropriate, he made out 
that they did know something, but did not also know 
something (else), about the Atman known as Vaisvanara ; 
and then, with the object of learning what part they knew 
and what they knew not, he put questions to them one 
after another. 

Then, on his asking—“Aupamanyava, who is the 
Atman you worship 1 ” ( ChMnd . Up. V. 12. 1) he received 

the answer—“Revered king, (I worship) nothing else than 
heaven.” (ChMnd. Up . V. 12. 1). Thereafter, while 
trying to remove from him his idea that heaven constitutes 
the whole of the Atman known as Vaisvanara, he (t.e., the 
king Asvapad) taught him that heaven forms only the head 
of Vaisvanara, and told him that heaven, which forms a 
part of Vaisvanara, has die name sutejdh , (or the beauti¬ 
fully brilliant one) which is significant of its quality (of 
beautiful brilliancy). 
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Similarly, on Satyayajna and the others mentioning 
that they severally had, for their objects of worship, the 
sun, the air, the sky, the water, the earth, one for each, they 
were one after another taught that these (objects of worship) 
have the names, viivarupa, prithagvartman, bahula> rayi, 
and firatishtha , which (names) are significant of the attri¬ 
butes ^ (respectively possessed by those objects of 
worship), and that the sun and the other objects of worship 
respectively form the eye, the breath, the trunk ( sandeha ), 
the bladder and the feet, so as to constitute the limbs of 
the Atman known as YaTvanara. The word sandeha 
means the middle part of the body. 

Accordingly, that form, which is characterised by 
having the heaven etc., for the head, etc., in the manner 
stated above, belongs only to the Highest Person. There¬ 
fore Vaisvanara is undoubtedly the Highest Person Himself* 

Again, he (/.<?., the Sutrakdra) takes up for considera¬ 
tion the doubt that it may not be possible to establish 
conclusively (that Vaisvanara means the Supreme Self), 
and removes it thus : 




SzTtra 27* $abdadibhyo ntah pratishtjidndchcha 

neti chenna tathddTishtyupadesddasanibhavdt 
purnshamapi chain amadldy ate* ( i9 ) 


474. Vi&'varupa means that 
which makes the whole universe 
manifest; pfithagvartman is 
that which lias many different 
kinds of raohon : bahuhr is that 
which possesses grea.no=s (of s’ze.'y 
rayi literally means wealth, but 
here in relat on to water it nicy 
mean the ‘wealth* of health 
resulting from the food produced 
with the help of water : 
pratishiha is that which serves as 
a support. Vide Chhand . Up. V, 


13 to 18. Note that the form | 
worshipped are primarily differ¬ 
entiated i y the different attributes 
associated with them. In Sat. Br. 
X, the same attributes are referred 
to under different names associat¬ 
ed with different parts of the 
head of Vais'vanara. Here the 
head is atishthd, the eye is pfithag * 
vartman, the ether is bahula, tne 
water in the face rayi and the 
chin pratishtha. ■ 
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If it be urged that f(VaiSvanara) is not (the 
Supreme Self), for the reason, among others, 
(that there is the use) of the word or ‘fire’ 
in grammatical equation therewith', and also 
for the reason that he (Agni) is firmly seated 
within the body, it is replied that it cannot be 
so; because it is the worship of the Supreme 
Self so qua ified that is taught (here), and 
because (also) it is impossible (for the digestive 
heat of the stomach to possess the qualifies 
attributed here to Vaisvanara); moreover, some 
read of Him in their scriptures as the Person 
(Pnrusha), 

What has been already stated to the effect that it is 
conclusively established that Vaisvanara is the Supreme 
Self—that is not right; because the gastric fire also is meant 
to be referred to here, “ for the reason, among others, 
(that there is the use) of the word (agni in grammatical 
equation therewith), and also for the reason that he (Agni) 
is firmly seated within the body.” Indeed, that word (so 
used here) is learnt from the scripture to be agni, inasmuch 
as it is in grammatical equation with Vai&vdnara in the 
passage—“This same agni (or fire) is Vaisvanara” 475 
occurring in that scriptural context of the Vajins which 
relates to the worship of Vai'svanara. 

In this context also (which is now under reference), 
there is the passage—“The heart is the garhapatya fire, 
th§ mind is the anvQharya fire, and the mouth is the 
fihavaniya fire” 476 ( Chho-nd • Up. V. 18. 2) ; and in it, the 
VaiWanara, existing in the heart, etc., is made to assume 
the character of the three fires. Then there is the passage 
beginning thus—“Therefore, that food which is first 
served, that is to be offered as in a sacrifice. He who 
offers in sacrifice that first offering, let him sacrifice it by 

475. Vide Sat. Br , X. 6. l.U. 4~6, Vide Note 439. 

Compare also Pr, Up .1.7, 
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saying prdndya svdha” 477 ( Chha-nd . V. 19, 1). From 

this, it is made out that Vaisvanara forms also the recipient 
of the offering of food given to the prana (or the principal 
vital air). Similarly the Vajasaneyins declare in their 
scriptures that Vaisvanara exists within the person, as in 
this passage—“ Indeed, he who knows this fire, Vaisvanara, 
in this manner t© have the nature of a person and to be 
placed within the person etc.” (Sfat. By. X. 6. 1. 11). 

Accordingly, that (Vaisvanara) is in grammatical equa¬ 
tion with the word a gut (fire) and has assumed the 
character of the three fires ; he forms the recipient of 
the offerings of food given to the prana (or the principal 
vital air), and he is also firmly seated within the 
body. For all these reasons, ‘ Vaisvanara ’ is also made 
out to be ‘that (fire) which belongs to the stomach’. 
Therefore, this ( Vaisvanara) cannot absolutely mean the 
Supreme Self. 

If it be so held, it is replied that it is not so ; “because 
it is the worship of the Supreme Self so qualified 47S that is 
taught (here) because the Vaisvanara who has been 
mentioned above as having the three worlds for His body? 
and who is the Highest Brahman , is taught (here) for pur¬ 
poses of worship as having the gastric fire for His body 
and to be thus in association with that (gastric fire). In 
fact, it is not the mere gastric fire that is (here) under¬ 
stood by the use of the word agni and by means of the 
other reasons (given above) ; but, on the contrary, it is the 
Supreme Self who is associated with the gastric fire (as His 
body, that is so understood). 

If it be asked how this is arrived at, it is replied 
that (it is so arrived at) because it is impossible for 

477. Tnis means: “May the 473. The Sutra uses the worl 
food I offer 1 ecome a sacrif eial dfishti, which usually refers only 
offering unto the defy presiding to pra'fika worship. Here however 
over the principal vital air.’' the worship of the Brahman is 
(Vide Taitt, Jr. Vi. 33) meant. 
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the digestive heat of the stomach to have the qualities 
attributed here to Vaisvanara. The meaning is that the 
mere digestive heat of the stomach cannot possibly have 
the three worlds for its body, and that in consequence the 
word, agni (fire), which is (here) made out to denote the 
digestive heat of the stomach, and is in grammatical equa¬ 
tion with the Vaisvanara known to have the three worlds 
for His body, denotes the Supreme Self Himself as having 
(that) gastric fire for His body and as having thus come to 
be associated therewith. 

To the same effect it has been dec lared by the Lord 
thus :—“ Becoming the Vaisvanara 479 I dwell in the bodies 
of all living beings ; and in conjunction with the prana 
and the apana , I digest the four 480 kinds of food ”. 
(B,G, XV. 14.)* The meaning is “ (I do so) having the 
gastric fire for (My) body'.” Hence it is the worship of 
that Being who is associated with that (gastric fire as the 
body) that is taught here. 

Moreover, “ some ”, that is, the Vajasaneyins, “ read 
of Him in their scriptures as the Person (Purusha) ” in the 
passage—“ He who is that Person is this same Agni known 
as Vaisvanara”. (Sfat* Br • X. 6. 1.11.). Indeed, the mere 
gastric fire cannot be the Person (referred to here). Surely, 
it is possible only to the Supreme Self to be the uncon¬ 
ditioned Person, such as is mentioned in the following and 
other passages :—“The Person (or Purusha) has a thousand 
heads...All this indeed is the Person.” (R, V r . X. 90. 1 & 2.) 
\ 

3tRT 

Sutra 28. Ata eva na devata bhutaficha. ( 60 ) 

For these very reasons, (Vaisvanara) is not the 
deity (sun) nor the element (tejas). 

479. Vide Vol. I, Note 409. choshya , lehya and peya, that is, 

480. The four kinds of food eatable, suckable, lickable and 
are what are known as khadya i drinkable, 
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For the same reasons as have been given above, ^ 
there is no room to hold that either the deity (known as 
the sun-god) or even the third of the (five) great elements 
is VaiSvanara. 




Sutra 29* Sakshudapyavirodham Jaiminih . ( 61 ) 

Jaimini holds that there is nothing wrong 
even in (holding) that (the word agni) denotes 
directly and of itself (the Supreme Selfj. 


It has been stated above that the word, agni > in 
grammatical equation with VaiivUnara , denotes the 
Supreme Self, inasmuch as He has the gastric fire for 
His body and is in that way qualified by that (association 
with the gastric fire as His body) ; and (also) that, only as so 
qualified, the Supreme Self is to be worshipped. And the 
(venerable) teacher, Jaimini, is of opinion that the word 
agni also denotes, like the word VahSvanara;^' the 
Supreme. Self Himself, directly and of itself, that is, without 
any intermediate process of reasoning, and that in con¬ 
sequence there is nothing wrong (in that view). 

What is said is this :—This general term, Vaisvanara, 
also, which is qualified in a particular manner by the 
association of the special attributes of the Supreme Self, is 
determined to denote the Supreme Self Himself, inasmuch 


481. These reasons are that 
Vais'vanara is described by the 
words, Atman , Brahman and 
Puritsha, that His worship destroys 
all sins etc, 

482. ,S f aii'<ara under this Sufra 
shows how the word 5 , Agni and 
Vaisvanara t can by themselves 
mean the Brahman. RfirSnuja 
thinks that only the word Agni Is 
referred 10 here. His point is that 
both in utras 27 and 29 
Vais'vanara is equated with A t ni 


and through that equation identi¬ 
fied with the Supreme Brahman. 
Thus the etymological interpreta¬ 
tion of Vaisvanara serves only as 
an example for a similar interp e- 
tat on cf Agni. It also follows 
from this that the attributes needed 
for the worship of Vais'vSn ara as 
the Supreme Self have already 
been laid down in Sutra 29. Now 
only the meaning of the word is 
g-ven. 
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as He is, among other things, 433 associated with the quality 
.of being the leader of all beings. Similarly, the word agni 
also (etymologically) denotes the fire, on account of its 
being associated with certain particular qualities such as 
the quality of leading (all) to the end of the goal* Those 
very same qualities, as unconditioned and in their highest 
excellence, are properly found to belong to the Supreme 
Self. Therefore, in this context, it {viz*, the word agni), 
being that which is qualified by (certain) particular qualities 
of the Supreme Self, denotes none other than the Supreme 
Self. 


It may be asked how, as stated in the passage—(“ He 
who worships) this (aforementioned Vaifcvanara), who is 
such and is measured only by the regions of space and is 
(yet really) immeasurable” [Chh'dud* Up, V. 18. 1)—the 
Highest Brahman , who is infinite and unlimited, becomes 
measurable by means of the measure relating to the space 
which contains all the things between heaven and earth* 
(In reply) to this, he (ix*, the Sutrakaya) says : 


Sutra JO. AbhivyakterityOsmarathya fa-) 

Asmarathya holds that it is for the purpose 
of easy comprehension (that the infinite and 
unlimited Brahman is looked upon as measured 
by space). 

The (venerable) teacher Asmarathya is of opinion 
that the Supreme Self is conceived to be measured by 


4S3. The‘other* things’ include eminently the Object of attainment 
His be ng the obje-t of attainment of all is primarily meant among 
of all. Similarly, in regard to Agni other qualities not expressly 
also, the quality of being pre- mentioned, but implied by ‘such as*, 
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space to help easy comprehension on the part of the wor¬ 
shipper. 484 The heaven is His head, the sun is His eye, 
the air is His breath, the sky is His trunk, the waters are His 
bladder, and the earth is His feet. Thus He is measured 
by the space which includes all things between heaven and 
earth. (To become so measured) can, inieed, appertain to 
Him—who pervades the whole universe and is Himself 
immeasurable—only to serve the purpose of easy com¬ 
prehension (on the part of the worshipper). 

It may be asked why it is that the Highest Brahman is 
described to be a person with a head and the other 
various limbs. If it be so asked, he {i.e-, the Sutrak^ra) 
says (in answer): 


Sutra 31 * AnnsmTiterb&darih (63) 

Badari holds that it is for the purpose of 
worshipping (Hi to that the Brahman is so 
described). 


The (venerable) teacher, Badari, is of opinion that it is 
for the purpose of so worshipping (Him that the Brahman 
is thus described) . There is this passage—“ And he 
who worships this (aforementioned) Vaifcvanara, who is 
such and is (yet really) immeasurable, he eats the ‘ food } 
(*.£., enjoys bliss) in all worlds, in all beings, in all selves f \ 


484. The opinion of ds'mara- 
thya is cited with approval by the 
Sutrakara in reply to a possible 
objection that the Vais'vSiara 
stated to be me; sured by the 
regions of space may deno.e not 
merely the Supreme Sslf but also 
the element, fire, or a god. He ace, 
the objector goes on, there can be 
no definitive determination of the 
me ming of Vaisvinara in the 
context as the Supreme Self. 

It. S.B.-J1 . 


485. BSdari’s opinion is here 
cited with approval to refute a 
possible argument that the 
Vais vSnara who has a prakfita 
(or material) body may be a god. 
The description of Vais'v5nara as 
a person is not for easy com¬ 
prehension, but for purposes of 
meditation. 
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(Chh&nd. Up, V. 18. 1). Evidently a form of worship for 
the attainment of the Brahman is taught here. ‘ This 
Vai^vanara who is such’—means He who has the form of a 
person as mentioned before. ‘ In all worlds, in all beings, 
in all selves/— ‘ whatever food/ that is, whatever object 
of enjoyment exists—that, he (the worshipper) eats : that is, 
he enjoys that Brahman who exists everywhere and is in 
Himself the bliss which is unsurpassed in excellence. But 
that food which is *eaten’ by all those individual selves 
who are subject to the influence of karma and 
which is peculiar to each of them—that (kind of ‘ food ’) is 
to be avoided by those who are desirous of attaining final 
release. Therefore, it is not that which is meant to be 
referred to (in the context) here. 

If Vaisvanara is the Supreme Self, it may then be 
asked why the chest, etc., (of the worshipper) are (respec¬ 
tively) taught to be the altar, etc. On the contrary, such 
teaching becomes appropriate only when it is taken to refer 
to the gastric fire. (In answer) to this, he (i.e t> the 
Sutrakdra) says : 

Sutra 32* Sampattcriti Jaimiuistaihd hi dariayaii, ('> ! ) 

Jaimini holds that it is intended to make 
(the prandhuti m assume the character (of the 
agnihotra sacrifice; for the scripture reveals it 
to be such. 

The prdnahuti ceremonial is a form of worshipping 
that Vaifcvanara, who is Himself the Supreme Self, who has 
all things between heaven and earth for his body; and it 
has to be performed by the worshipper every day. The 
venerable teacher, Jaimini, holds that it is to make it assume 

486. This word means a sacrifi- pranas , as to which see Vol. T, 
cial offering made to the five No'e 388. 
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✓ he character of the agnihotra sacrifice that the chest, etc., 
(of the worshipper) are (respectively) taught to constitute 
t he altar, etc. 

The following scriptural passage—“If, without knowing 
%h\s, (ix., that the chest is the altar etc.) one offers the 
agnihotra sacrifice, it would he as if a man were to remove 
the live coals and pour the libation on the dead ashes. He, 
however, who offers this agnihotra sacrifice with a full 
knowledge of its true purport—he offers it in all worlds, in 
all beings, in all selves. Therefore, just as the fibre in the 
ishikd reed, thrown into the fire, is burnt up, so also all his 
sins are burnt up,” ( ChhandUp . V 24. 1 to 3) “reveals 
it to be such” ; that is, it points out a result which ie 
appropriate only in relation to the worship of the Suprem s 
Self, and also (points out thus) that the prdnahuti assumes 
the character of the agnihotra sacrifice. 

3Tra?rfc=r 

Sutra 33 . Amananti chainamasmin. ( 65 ) 

They {i.e., the Chhandogas)!also declare Him 
(to be) in it. 

“ Him ”, that is, the Highest Person Vai&vanara, who 
is characterised as having heaven, etc., for His head, etc. 
“In it”—that is, in the body of the worshipper. “They 
also declare Him to be (therein) ”, to serve as the recipient 
of the prdnajuiti , in the passage beginning with—“ Indeed, 
the head itself of this Atman known as Vai&vanara 
mentioned above is Sutejas (or the beautifully brilliant 
heaven).” ( Chh<*nd . Up* V. 18. 2.) 

The meaning (of the scriptural context) here is this :— 
In the passage— 1 “ And he who worships this (afore¬ 
mentioned) Vai&vanara who is such and is measured by the 
regions of space and is (yet really) immeasurable ” ( Chhand ♦ 
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t Up, V. 18. lWv'the worship of the Vai&vanara who has th* 
ehree worWy for His body is enjoined ; then in the passage 
beginning with—“ In all worlds ” (C hha n d. Up. V. 18. 1)> 
the result (of such worship) is taught to be the attainment 
of the Brahman ; then in the passage beginning with— 

“ Indeed, the head itself of this” ( Chhand. Up* V. 18. 2), 
that pr&n&hnti is taught which is considered to be 
equivalent to the agnihotra sacrifice and thus forms an 
element in the worship of that same (Vai&vanara). 

Further, the fire, the sun, etc., form the limbs of that 
VaiSvanara who has been taught already to be the object of 
worship; and they are respectively known by the names, 
Sutejas , Vitivarupa> etc. ; and the context (here) identifies 
them with the body of the worshipper from head to foot. 487 

The head itself (of this meditating self) is (Vaifcvanara’s) 
Sutejas (Chhand. Up. V. 18. 2). The meaning is that the 
head of the worshipper himself is the celestial world form¬ 
ing the head of the Supreme Self. “ The eye (of this 
meditating self) is (Vai&vanara’s) Viharupa. ” ( Chhand |f 

Up. V. 18. 2). The meaning is that it isfthe sun. “ Tl|| 
breath (of this meditating self) is (Vais^pnara’s) PrithJg - 
vartman”* ( Chhand. Up. V. 18. 2). The meaning is that 
it is the air. “ The trunk (of this meditating self) is 
(Vaikvanara’s) Bahula ”* (Chhand Up. V. 18. 2). The 
meaning is that the trunk of the worshipper himself is the 
sky (or aka§a) forming the trunk of the Supreme Self( 
“ The bladder itself (of this meditating self) is (Vai&vanara’s. 

4 7. The rranahuti ceremonial man : the trun 1 * (of this meditat- 
is here conceived of as an element ing self) is(Vais'vanara’s) bahula'. 
in the worship of Vais'vanara. the bladder itself (of this tnedi- 
The worshipper’s body is therein dating self) is Vais'vSnara’s Tayi: 
regarded as vais'vanara’s body. the feet themselves (of this 
Hence Chhand. Up, (V.18. £)has meditating self) are the earth (in 
to be construed as follows: reference to Vai8'v5nara)‘ the 
** Indeed, the head of this (med it a- chest itself (of this meditating 
ting) self is VaiB'vSnar a* s Sutejas- self) is the. altar, (his) hair are 
the eye (of this meditating self) the barhis, his heart is the gdrha- 
is (Va : s'v5nara*s) vUvarupa * patya (fife), (his) mind is the 
the breath (of this meditating self) anvahdrya Are, and (his) mouth 
is (Vais'v^aara’s) ppthagvart is the dhavanlya fire.” 
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Rayi ( Chhdnd. Up . V. 18. 2). The meaning is that his 

bladder itself constitutes the waters forming a part of His 
body. “ The feet themselves (of this meditating self) are 
the earth (in reference to VaiSvanara).” ( Chhdnd. Up. V. 
18. 2). The meaning is that his feet themselves are the 
earth which forms His feet. 

Accordingly, the worshipper worships in his own body 
the Supreme Self Vai^vanara, who has the three worlds for 
His body and is near (at heart) ; then he looks upon his 
own chest, hair, heart, mind and mouth, as the altar, the 
sacred bed of ku'sa grass thereon, the gdrhcpatya fire, the 
anvdharya fire and the dhavaniya fire (respectively), 
which together form the auxiliary aids to the agnihotra 
sacrifice intended to propitiate the Supreme Self 
Vaifcvanara, who is the recipient of the pranahuti ; and 
then he regards the pranahuti itself to be an agnihotra 
sacrifice; and then here (at last) the scriptural passage 
beginning with—“ The chest itself is the altar, [the hair are 
the sacred bed of husa grass, the heart is the gdrhapatya 
fire” ( Chhdnd . Up. V. 18. 2).—teaches that he should 
worship the Supreme Self known as Vaifcvanara by means 
of such a pranahuti as has in this manner attained the 
character of the agnihotra sacrifice. 

Therefore it is a demonstrated conclusion that Vaifcva- 
nara is none other than the Supreme Self who is the 
Highest Person. 
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PART III 

ADHIKARANA I 

DYUBHVADYADHIKARANA 

Sutra 7, Dyubhvd dyd yata nam svaitxld 2/. ^6) 

The abode of the heaven, the earth, etc j 
(is the Supierre Self), because there is an expres¬ 
sion (in the context here particularly signifi¬ 
cant) of Himself. 

The Atharvanikas read in their scripture thus : “ He in 

whom the heaven, the earth, and the interspaces are 
inwoven, as also is (inwoven) the mind along with all the 
vital airs—know Him alone to be the Atman . Give up all 
other talk. He is the bridge ( setu) leading to immortality. ” 
( Mnnd . Up. II. 2. 5). Here the doubt arises whether the 
being thus declared to be the abode of the heaven, the 
earth, etc., is the individual self or the Supreme Self. 

It is perhaps thought right to hold that it is the 
individual self. Why ? That which forms the abode of 
the heaven, the earth, etc., is dealt with in a previous 
passage (in the context here) ; and that same being is again 
referred to by means of the word yatra (meaning 4 in 
whom ’) having the significance of the locative case, in the 
subsequent passage which runs thus r—“ In whom (yatra) 
the blood-vessels are united in the same way in which the 
spokes are fitted into the nave of a wheel—that same being 
moves within, and is born in many ways ” {Mund Up . II. 
2. 6.) It is that being who is (here) mentioned to be the 
support of the blood-vessels. 
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Then again, in the statement—“ that same being moves 
within and is born in various ways "—it is further 
mentioned that he takes birth in many ways. This relation 
to the blood-vessels and this liability to be born in many 
ways in the form of gods, etc., are both the characteristics 
of the individual self only. In this very same passage 
(under discussion), there is the statement—“the mind also 
is inwoven along with all the vital airs." That character of 
being the abode of the fivefold vital air 4S S and of the mind 
(which is mentioned herein) is itself an attribute belonging 
only to the individual self. 

It having been thus determined that that (being) has the 
characteristics of the individual self, the attribute of consti¬ 
tuting the abode of the heaven, the earth, etc., and other 
such attributes have, somehow or other, to be harmonised 
(with the individual self so determined). ™ 

If it be so arrived at, we state in reply—“ The abode of 
the heaven, the earth, etc., (is the Supreme Self), because 
there is an expression (in the context here particularly 
significant) of Himself. ” {Ved. Sut. I. 3. 1.) The abode 
of things like the heaven, the earth, etc., is the Highest 
Brah nan. Why ? * Because there is an expression (in the 

context here particularly significant) of Hinself ” : because 
there are (in it) * expressions peculiarly significant of the 
Highest Brahman . The statement—“He is the bridge (setu) 
leading to immortality "—is an expression peculiarly 
significant of the Highest Brahman . (Again) “ He who thus 
knows Him becomes immortal here ; there is no other path 
forthe attainment of final release (Taitt . Jr. III. 1Z. 7). 

To this effect, it is He Himself that is declared everywhere 
in all the Upanishad* to be the means for the attainment of 
immortality. 

458, Vide Vol. 1, Not 358. etc., by virtu of its own nature, 

489. Toe Srutaprak.&ika ex- by the fore; of karma , or by 

plains that the indivi ual self, reason of it., omniscience in the 

according to the Purvrpakshin, state of moks ‘ia. 
may be the abode of heavA earth* 
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Further, the word setit (may be taken to mean ‘bridge’, 
as it) is derived from the root si, which means to bind 
together. The meaning is that He is the bestower of 
immortality. Or, what is like a bridge is itself a bridge. ’ 90 
Indeed, it is the bridge that enables us to reach the other 
shore of rivers, etc. The meaning is that He enables us to 
reach that immortality which is found on the other shore 
of the ocean of samsdra . The word Atman (or Self) also, 
when it is unconditioned by limiting adjuncts, has its 
primary and natural significance so as to denote the Highest 
Brahman . Atman is, indeed, that which pervades. It is 
possible only for Himself to pervade all things other than 
Himself through being their controller. Hence that word 
(Atman) is also an expression which signifies Him alone. 

“He who knows all and understands all” (Mu#4 . 
Up. II. 2. 7.)—and other such statements occurring further 
on (in the same context) are also significant of the Highest 
Brahman . It is also possible for Him to be the support of 
the blood-vessels ; oecause, beginning with the passage— 
“It is always hangin- down from the blood-vessels joined 
on to it, and is like :he partially opened bud of a lotus ”—* 
it is (finally) declar d : “The Supreme Self is seated in 
the middle of that frame.” 491 (M. Ndr . XI. 8 to 12). 

The statement—“ He is born in many ways ”—is also 
appropriate in relation to the Highest Brahman ; because, 
in the passage—“Al. hough He is unborn, He is born in 
various ways ; only wise men know His source” ( Taitt . 
Ar . III. 13. 1),—it is declared that, in order to be capable 
of being approache.l (in worship) by gods and other 

490. The word s&ti usually 491. The idea conveyed by the 
means a dam which hi ders the passage referred to here is that 
flow of a river. Ktymolgic »lly, it is the heart, wherein all the blood- 
derived fro n the root, $ , to bind vessels unite, is their support, and 
together^ ( Unadi Sutra , 1.70). that within it there is a minute 
The etymological meani ig is not flame of fire, wherein the Supreme 
supported by Usage, /bile the Self is seated, so that He also 
meaning given y usage las to be becomes thereby the support of the 
modified to suit the contex , blood-vessels; 
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beings, the Highest Person gets into association with the 
form, configuration, qualities and actions suited to each 
particular class of beings ; and without in the least giving 
up His own nature, He is, of His own accord, born in many 
ways. The SmTiti also says—“ Although I am unborn and 
inexhaustible in My own nature, and although I am the 
Lord of all beings, still, taking up My own prakTiti> I am 
born again and again by means of My own mdyd” 
( B . G. IV. 6) 492. Moreover, it is possible only for the 
Supreme Self, who is the support of all, to be the support 
also of all the instruments of the individual self, such 
as the mind. 

(The abode of the heaven, the earth, etc., is) the 
Highest Person for the following reason also : 




Sutra 2* MuktopasTipyavyapade&achcha . ( 67 ) 

Because also that (Being) is taught to be 
that which is to be approached (in woiship) by 
the released (souls)—(He who is the abode of 
the heaven, the earth, etc, is the Supreme 
Self). 

This Person, who forms the abode of the heaven, the 
earth, etc., is declared to be the object of attainment even 
to those who are released from the bonds of sanisdra ; as 
for instance in the following passages :—“ When the wise 
seer sees that Person who is bright like gold and is the 
creating Lord, and who is the source of the material 
universe, then that wise man, shaking off merit and demerit 
and being untainted, attains the highest degree of equality 
(with the Brahman) ”. (Wund. Up* III. 1. 3) : “ Just as 

flowing rivers disappear in the sea losing their name and 

492. For the explanation of passage, vide Vof* I, pages 
the word, may a, as used in this 362-363. 

II, S.B.—12. 
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form, so also the wise man, freed from name and form, 
reaches that Divine Person who is higher than the highest”, 
{ M u nd . Up* HI. 2. 8). 

Indeed, it is only those, who are entirely freed from the 
bonds of samsara , that have shaken off merit and demerit 
and are taintless and are also without name and form. In 
reality, samsdra is nothing else than the assumption of name 
and form, under the influence of that association with non- 
intelligent matter, which arises from the merit and demerit 
(of works). Therefore that Person, who is pointed out as 
the object of attainment to those, who have shaken off 
merit and demerit, who are without any taint, that is, who 
are devoid of any contact with prakfiti (or material Nature), 
and who have attained the state of the highest equality with 
the Highest Brahman —(that Person) is the Highest 
Brahman Himself forming the abode of the heaven, the 
earth, etc* 

Having thus established, by means of certain expres¬ 
sions (in the context) peculiarly significant of the Highest 
Brahman , and by other means, that (the abode of the 
heaven, the earth, etc.,) is the Highest Brahman Himself, 
he the Sutrakdra) says that He (who is the abode of 
the heaven, the earth, etc.) is the Highest Brahman Himself 
for this reason also, namely, that there are no expressions 
(in the context) peculiarly significant of the individual self. 




Sutra 3*Nanumanamatachchhabdat pranahhTtchchaS 68 ) 403 


49 s. 1 his Sutra if given ?,s two lishes the conclusions arrived at in 
by £ ^nkarSci'Sry a thus, (i) Nania both the statements. There is 

mdnamatuchchhabtiat and (n) thus propriety in linking them 

PraTiabhfichcha . The re son together m one Sutra , 
given in atachchhabddt estab- 
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Neither the anumana (or what is capable of 
being established by the logical process of infer¬ 
ence), nor (the jha who is) the possessor of life 
(is the abode of the he aven, the earth, etc.); 
because there are (in the context) no expres¬ 
sions signifying either. 


The meaning is that just as, in this context (under 
reference), the thing that is taught is not the pradhdna (or 
material Nature), for the reason that there is no expression 
signifying it, similarly the (jlva or) possessor of life (is not) 
also (the thing that is taught here). 

Anumana is derived from a root which means to 
measure, and is that which is measured ; that is, it denotes 
the pradhdna mentioned by others (to be the cause of the 
world). Or Anumana is that which is arrived at by the 
inferential process of logical reasoning. 494 

“ Because there are (in the context) no expressions 
signifying either. ” The meaning is that there are no 
expressions denoting either of them (i.e., either the 
pradhana or the individual self). Atachchhabdat means 
“ because there are no expressions signifying it As the 
indeclinable-compound-form (kno as the avyayibhdva) 
is used (among other things) to denote the absence of a 
thing (Panini, II. 1. 6), (this compound word) is 
avyayibhdva in form. 495 

(The abode of the heaven, the earth, etc., is) not the 
individual self for the following reason also : 

494a In splitting this Sutra is generally used as an adverb, 
into its component words, the It is also used whenever the 
portion nanumanam may be split absence of a thing is to be denoted 
up either as na -f anumanam or as here. The &rutaprakdiik& 
na *f anumanam. Botn anumana explains how the meaning required 
and anumana mean the f.rakriti , in the context cannot be obtained, 
as explained in the text, if atachchhabdat is taken to be 

495. The avyayibhdva is the any other type 01 compound word 
indeclinable compound form and like the tatpufusha orJ?ahuVr%hfi , 
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Sutfa 4* Bhedavycipade&at . (69) 

Because (His) differentiation (from the 
individual self) is taught (in the context). 

There is (in the context) this passage :—“ On the same 
tree, the purusha (i.e., the individual self), sits ixmnersed (in 
grief) : deluded by (prctkfiti which is) the object of 
enjoyment, he grieves. When he sees another, the Lord, 
to be gracious and well pleased, then he (also), relieved 
from grief, attains His (asya) greatness”. (Mund. Up* III- 
1. 2 Sl Sfvet. Up* IV. 7*) By means of this passage and 
by means of other similar passages, this (Being, who is the 
abode of the heaven, the earth, etc.,) is taught to be quite 
distinct from the individual self, 

Ant&ayaS9 f > that is (in other words), under the influence 
of prahjiti which forms the material world of enjoyments, 
the individual self, thus deluded, grieves. When he sees 
another, who is different from himself, who is the Lord of 
all and is gracious, and (sees) also the glory of this Being 
(asya)—the glory which consists in controlling the whole 
universe—then he becomes free from misery. 


Sutra 5. Prakaranat. 

From the context (here, it comes out that 
the abode of the heaven, the earth, etc., is the 

Brahman)* 

495. An%&aya is the instrument- the control of another, Prakfiti is 
al singular of an\&a y which is not sovereign or independent, as 
here tnken by Ra i.anuja to meni it *.s regarded ays being ruled by 
prakfiti. The word literally the individual self and ultimately 
means a person or thing under by the Brahman, 
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It has already been well shown under the aphorism— 
“ That Being who is characterised by invisibility and other 
such attributes (is the Supreme Self), because His attributes 
are mentioned (in the context) ” (Ved- Sut . I. 2. 22)— 
that the context under the reference here relates to the 
Highest Brahman . Here, however, we have undertaken to 
remove (only) that doubt, which may possibly arise to the 
effect that there is a break in the context, for the reason 
that the subject-matter of the context (here) relates to the 
blood vessels and to the fact that He (the Brahman) takes 
birth in various ways and is also the support of the mind 
and the vital airs. 


Sutra 6 . Sthityadaiidbhydncha ♦ (’I) 

On account of the (mere) existence and 
(also) on account of the eating (of the fr its 
of karma , which are both predicated in the 
context here, the abode of the heaven, of the 
earth, elC., is the Brahman). 


There is the passage—“Two birds, which possess 
similar attributes and are inseparable friends, cling to the 
same tree ; one of them eats the sweet pippala fruit, while 
the other shines in splendour without eating at all.” (Mund 
Up . III. 1. 1). Here it is taught that one being eats the 
fruits of his karma , and that the other, without at all eating 
the fruits of karma , merely dwells shining with splendour 
within the body. Of these, that Being alone, who, without 
eating the fruits of karma , shines with splendour, who is 
omniscient and forms the bridge of immortality, and who 
4s the Self of all—He alone deserves to be the abode of the 
heaven, of the earth, etc., but not that individual self who 
is eating the fruits of his karma , and feels miserable, 
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Accordingly, it has been conclusively established that 
the abode of the heaven, the earth, etc., is the Supreme 


Self. 
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BHOM ADHIKARANA. 

Sutra 7* Bhunid samprasddddadhyupadeidf. (' 2 ) 

What is denoted by the word Bhuman (which 
means the Great One, is the Brahman ), because 
He is taught (in the context to be greater than 
the samprasada (or the individual se f). 

The Chhandogas declare to the following effect—“ That 
is the bhuman (the Great One), (experiencing) whom one 
sees nothing else, hears nothing else, knows nothing else. 
Again, that is the small one ( alpa ), (experiencing) whom one 
sees something else, hears something else, knows something 
else,” ( Chhand . Up. VII. 24. 1). 

Now the word bhuman is built up so as to have an 
affix possessing the sense of an abstract noun. Accordingly, 
the word bahu is seen to be included in the group of words 
beginning with prithu . Therefore, the affix imanich is 
attached (to bahu) in accordance with the (grammatical) 
rule—“The affix imanich also is attached to the words 
belonging to the group of words beginning with prithu 
(Pdnini V. 1. 122). And then, in accordance with the 
(grammatical) rule—“ (The first vowel in the affix imanich ), 
when it comes after (i.e., is attached to) the word bahu y 
disappears, and bhu is substituted in place of bahu 
{Pdnini* VI, 4. 158)—the basal stem {bahu) and the 
affix {imanich) are combined into a new form, and the word 
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bhuman is obtained. Bhuman means greatness. And here 
the word bahu (meaning ‘great’) signifies magnitude, but hot 
number ; because it is mentioned to be a correlative of the 
word alpa (small), which occurs in the statement—“(Seeing) 
whom, one sees something else, ... that is alpa (the small 
one) ”, Moreover that (word bahu) is ascertained to 
denote not the mere attribute (of greatness), but an entity 
qualified by that attribute, because that (word) has to denote 
a qualified entity, which is a correlative of that (other) 
qualified entity which is denoted by the word alpa . 

It is thus that this Bhuman occurs. Hence it means 
“ the Great One. ” And the being who is here found to be 
characterised by greatness is the Atman ; because the 
context 497 here begins with the statement—“ He who 
knows the Self crosses the ocean of misery. ” ( Chh&nd . 
Up. VII. 1. 3) ; then it teaches the knowledge relating to 
the Bhuman (the Great One), and then, in the statement— 
“The Atman indeed is all this ” ( Chhand . Up. VII. 25. 2.) ? 
it comes to an end v T ith that same (word Atman ). 


497. The context here is 
Chhand. Up . VI i. The sage 
NSr^fhi, after studying the Vedas 
and their auxiliaries, continues to 
feel spiritually discontented He 
therefore seens instruction in the 
‘Science of the Self’ from his elder 
brother, SanatkumSca. The latter 
teaches first thatwhst Narada has 
studied is Naman , and he is asked 
to worship Naman as the Brah¬ 
man . Naman is here to be taken 
as a praiika for the Brahman. 
Then other objects are prescribed 
for worship as the Brahman in 
the order of increasing importance, 
till the prana or the ndividuai 
self is reached. Tin re is no 
direction to worship the orana as 
the Brahman. Nor is here any 
auspicious result declare d for the 
worship of the prana . But one 
wao knows the truth about the 
prana is said to become an 


ativadin , a person who regards 
it as transcendent. Then Sanat- 
kurnara teaches, without any 
query from ITarada; “But he who, 
by holding on to Truth, as the 
highest, decl ires that his object 
of wors ip is transcendent, he in 
fact truly declares that his object 
of worship is transcendent.*’ 
(16. 1). Here ‘Truth’ means the 
Brahman ; and later this Truth 
itself is described as Bhutan or 
the Great Ons. The purVapakstiu 
here is that nothing higher is 
taught than the prana, and that 
this prana itself is later called 
bhuman ;* H >reover, there is no 
reference to the worship of tbe 
Brahman v. .der the name of 
Truth. Sanai .umara is said merely 
to enjoin tha speaking the truth is 
an element ithe worship of the 
praqa. 
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Here the doubt is raised whether the being, who is 
characterised by the attribute of greatness, is the individual 
self or the Supreme Self. It is perhaps thought right to 
hold that it is the individual self. Why ? For the follow, 
ing reason. It is made out from the statement—“ I have 
indeed learnt the sdstras thus. He who knows the self 
crosses the ocean of misery with the help of venerable 
teachers like yourself” {Chhdnd, Up . VII. 1. 3)—that ? 
Narada approached (the teacher Sanatkumara) with the 
desire to know the at man * To him, various things 
commencing with ndman (name) and concluding with prana 
(life-breath), were taught as objects of worship. Among 
these, in regard to all those things that are mentioned prior 
to prana , there are seen the following and other questions 
—‘ Reverend sir, is there anything greater than name ? ' 

( Chhdnd . Up, VII. 1. 5.); and 1 Is there, reverend sir, 
anything greater than speech V ( Chhdnd, Up . VII. 2. 2) : 
and (there are also seen) the following and other answers, 
‘Speech, indeed, is greater than name ’ ( Chhdnd, Up* VII. 
2. 1) ; and ‘Mind, indeed, is greater than speech’ ( Chhdnd, 
Up . VII. 3. 1). But concerning prdtia , we do not see (any 
such question or answer). Hence it is made out that the 
teaching regarding the at man extends only so far as to 
include prdna, Therefore, what is here pointed out by the 
word prdna is undeniably the individual self, which is 
always associated with the praria , but is not merely a 
particular kind of vital air. 

The following ind other statements—“ Prdna is, 
indeed, the father, py Ina is, indeed, the mother ” ( Chhdnd , 
UP, VII. 15. 1) enable us to know that the Prdna 
(mentioned here) is an intelligent entity. Further, there are 
to be found here words of reproach applied to any one who 
hurts his father and others when alive, on account of hi s 
proving a source of injury to them, as in the statement 
beginning with—“ (Fie is) a patricide, a matricide, etc. ” 
{Chhdnd, UP, VII. 15. 2). And there are no words of 
reproach given here, ;o as to be applied to him who severely 
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hurts those very persons when they are without Prapa. 
Hence what is pointed out by the word, prana, is certainly 
an intelligent being capable of feeling an injury* Even in 
the case of such individual selves, as have (through their 
sins) become immovable things devoid of the (fivefold) 
vital air (prana) 49i? , it is seen that according as they have 
or have not the power of injuring, there is (in them the 
power to feel) an injury or the absence thereof. Hence it is 
definitely determined that he who is (here) pointed out to 
be capable of feeling an injury is surely the individual self. 

Moreover, for this very reason, one should not be led 
away to believe that he, who is, with the help of the 
illustrative example of the spokes and the nave and other 
such (explanatory suggestions ), 497 indicated by the word, 
prana , is the Highest Brahman ; because there is no logical 
scope to say that the Highest Brahman is capable of feeling 
pain, and because also the illustrative example of the spokes 
and the nave is appropriate only in respect of the individual 
self, for the reason that all the non-intelligent things, which 
are different from the individual self and constitute his 
objects of enjoyment and means of enjoyment, are 
dependent upon the individual self for their existing (in the 
condition in which they are). And it is this same 
(individual self), denoted by the word praria , that happens 
to be the great one (bhunuin) ; because there is no breach 
in the context before the expression, bhlman , occurs 
(therein), owing to the non-existence in the context of the 
question—‘ Is there, reverend sir, anything greater than the 
prana l ’ and of an answer (thereto), to the effect, ‘ This is, 
indeed, greater than the praria \ 


498. Plants are said to have 
praiia, bu* not in its fivefold form. 
Vide the commentary under Ved . 
SUt. (U. 1. 9). Sinful souls arq 
Pel eved, in consequence of their 
transgressions in tile, to Le uorn 
in the form of plants, trees and 
other imnovable objects. 

II. S.B.—U, 


499. The illustrative example 
referred to occurs in Kaush. ' Up. 
(IU. 9). which is quoted and 
discussed under Ved. Sat. (1.1. 
30). The real point is that while 
prana means the Brahman there, 
the same word means only the 
individual self here. 
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Moreover, it has been stated that he, who knows the 
prana thus, may say that his object of worship transcends 
all others* Then, in the statement—“ Indeed, he speaks of 
the object of his worship as transcendent ” ( Chhand. 
Up . VII. 16. 1)—that very person (who thus knows the 
prana as transcendent) is again referred to. Then, by 
means of the statement—“ He who, by holding on to truth 
says that this is transcendent ”, (Chhand • Up . VII. 16. 1), 
it is taught that to speak the truth 500 forms an element in 
worship of prana .1 Then, in the statement—“When, 
indeed, he understands, then he speaks the truth ” ( Chhand . 
UP . VII. 17. 1)—it is taught that that speaking the truth, 
which is obligatory (on all) is subordinate to the knowledge 
of the true nature of prana , which (knowledge) has been 
already pointed out to be the principal thing. 

Then, for the attainment of that (knowledge of the 
true nature of the prarta) y reflection, faith, devotion and 
effort are taught (as the necessary means). And then, for 
the purpose of inducing their practice, it is taught that the 
essential nature of the individual self pointed out (here) by 
the word prana , as forming the object of attainment, is an 
experience of the nature of happiness. And then (finally), 
it is taught in the statement—“ Indeed, the great one itself 
has to be specially desired and known 9f ( Chhand . Up . VII. 
23, 1)—that that happiness is characterised by greatness (or 
immensity). Accordingly, that nature of the individual 
self himself, which is free from ignorance ( avidyd ), is taught 
(here) to be immense happiness. Thus there is also no 
contradiction of the commencement of the context, which 
begins with—“ He who knows the at man crosses (the ocean 
of) misery. ” ( Chhand . Up. VII. 1. 3.) Therefore, he who is 
associated with the quality of greatness, is the individual 
self. 

5C0. in VII. 16. \ the verb is the former by the piirvapakshfa , 
ativadati, that is, ‘declares as while Ramanuja would understand 
transcendent’, but in Vlt,17. 1, the latter tn the sense of the 
It is vadciti , ‘speaks’ • The former, 
meaning of the latter is given to 
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For whatever reason the individual self is thus 
associated with the quality of greatness, for that same 
reason, in reference to the thing < I which is the individual 
self, the peculiar excellence of (that same) individual self is 
taught in the passage beginning with—“ I am myself indeed 
below, I am above, ” and ending with—“ I am indeed all 
this.” ( Chhand * Up . VII. 25. 1). When it is thus 
definitely determined that it (i.e., the ‘ great one ') is the 
individual self, the other parts of the context have to be 
interpreted so as to agree with it. 

If it be so held, it is stated in reply —“ What is denoted 
by the word Bhuman (which means the Great One, is the 
Brahman) , because He isTaught (in the context) to be 
greater than the samprasada (or the individual self ). 99 
(Ved . Sut . I. 3. 7). He who is characterised by the quality 
of greatness is not the individual self, but is the Supreme 
Self. Why ? “ Because He is taught (in the context) to be 
greater than the samprasada 99 Samprasada 501 is the 
individual self; because such Upanishadic usage (of the 
word, samprasada) is well known, as for instance, in the 
following passage :—“ Now this same samprasada (or the 
individual self), rising up from this body, attains the 
Supreme Light, and becomes manifest in its true nature.” 

( Chhand* Up* VIII. 3.4 & 12. 3). The meaning is that He 
who is characterised by the quality of greatness and is 
denoted by the word Satya (or Truth), is taught (here) to 
be greater than the samprasada or the individual self. And 
that which is denoted by the word * Truth * is the Highest 
Brahman* 


50l. The word literally means 
whatever is pure and serene 
and is primarily used to 
refer to the state of sushupti or 
dreamless sleep, because it is free 
from the disturbances felt during 
wakefulness or dreaming. Some¬ 
times it may refer to the dreaming 
state as less disturbed than the 
wakeful one. Vide Chhand. Up, 


(VIII .6. 3J and Bfih. Up. (IV. 3. 
15).Thence it has come to denote the 
essential nature of the individual 
self in its unfettered condition- It 
is noteworthy that in VIII. 3 4, 
which closely follows the seventh 
prapathaka where the Brahman 
Is called Satya, samprasada is 
specifically distinguished from the 
Brahman whose name is Satya , 
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What is said is this Just as, among those things (in 
the context), which, beginning with Name, end with the 
prana , every one of them that comes later is stated to be 
greater than that which precedes it; even so those which 
(thus) come later have to be different entities from those 
that are mentioned earlier. Accordingly, that which is 
pointed out to be greater than the individual self referred 
to by the word prana , and is denoted by the word Satya 
(Truth), is certainly a different entity from that (individual 
self itself). That which is pointed out by the word, 

‘ Truth \ is itself the Great One ; and so it is the Highest 
Brahman Himself that is called the Truth (here) declared 
to be the Great One. The Vfittikara (Bodhayana) says 
the same thing thus :—“ In the passage beginning with— 

* But the Great One (or Bhutnan) itself, indeed etc.’ 

( Chhand . Up. VII. 23. 1)—the Great One is the Brahman , 
because (that Great One) is itself mentioned later than the 
individual self in the series commencing with Name. ” 

It may be asked how it is made out that Truth is (here) 
taught to be greater than what is pointed out by the word 
prana to be greater than the individual self). And it 

is stated in reply thus. In the passage—“ This same person 
mentioned above, seeing thus, reflecting thus, knowing thus, 
declares that his object of worship is transcendent” 
(Chhand Up. VII. 15. 4)—it is stated that he, who knows 
the prana , deserves to give out that his object of worship 
is transcendent. Then the passage—“ But he who, by 
holding on to Truth as the highest, declares that his object 
of worship is transcendent, he in fact truly declares that his 
object of worship is transcendent ” ( Chhand . Up. VII. 

16. 1)—distinguishes, by means of the word 1 But \ that 
person, who, after knowing the Truth, declares that his 
object of worship is transcendent, from the previously 
mentioned person, who has also declared that his object of 

50?. ‘Seeing', ‘reflect ng’ and and ujasana (or direct realisa- 
‘knowing' are expla ned resjrec- tion, ref lection and worship through 
t.yety rs $&ks]iatkcira, manaxux meditation). 
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worship (viz*, the prana) is transcendent. For this same 
reason, in the statement—“ But .... he in fact truly declares 
that his object of worship is transcendent ”—he, who 
declares the prana to be transcendent as an object of 
worship, is not again referred to (at all, as accepted by the 
purvapakshin ). Therefore, it is made out that that Satya* 
which is the cause of this (person’s) declaration to the effect 
that his object of worship is transcendent, is greater than 
the prana , which (likewise) is the cause of the previously 
mentioned person’s declaration that his (own) object of 
worship transcends all others going before it. 

Again, what has been already stated (by the priiva- 
pakshin) to the effect that only to him, who knows the 
praj\a y the speaking of truth has been taught, so as to 
constitute an element (in the worship) contemplated in the 
context, and that hence there is no break in the continuity 
of the context as relating to the praqa —that is not right. 
Indeed, by means of the word, ‘ But \ another person who 
(being other than the worshipper* of the praiia) declares his 
object of worship to be transcendent, is certainly suggested 
(here). But that (suggestion) is not merely to the effect that 
the same person, who (holding on to the prana) declares 
his object of worship to be transcendent, has himself to 
possess as an element (in respect of his worship of the 
prana) the attribute of having to speak the truth (also). 

In the passage —“ But he indeed is the performer of the 
agnihotra sacrifice, who speaks the truth” (?) and in other 
like passages, no other person than the performer of the 
agnihotra sacrifice is suggested; hence a forced interpreta¬ 
tion is (here) adopted to the effect that speaking the truth is 
enjoined as an essential element (in the performance of his 
sacrifice), on the performer of the agnihotra sacrifice, who 
happens to be the only person mentioned. But (in the 
passage under discussion) here the Supreme Brahman who 
is denoted by the word Truth (or Existence), is mentioned 
as prompting a different person (from the worshipper of th$ 
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prana) to proclaim (Him) to be transcendent as an object 
of worship. And the word, Satya (which means Truth or 
Existence), is (often) used to denote the Highest Brahman , 
as in the following and other instances—“ The Brahman is 
Existence (or Truth), Knowledge, Infinity.’* (Taitt.Up. II. 
1. 1). Thus he, who is firmly devoted to Him and declares 
Him to be transcendent as an object of worship, appro¬ 
priately happens to be greater than the previously mentioned 
person who holds a (different) thing ( t \e., the prana) to be 
transcendent. Therefore the ‘otherness’ (of the worshipper 
of Truth from the worshipper of the praia) is established 
by the natural and appropriate interpretation of the passage 
(in question) and should not be set at naught.’ 

Indeed, to be an ativadin is to hold that one’s own 
object of worship is superior as an object of human pursuit 
to every other (object of worship). He who knows the 
prana is (thus) an ativadin , because he holds and declares 
that the individual self, which is denoted by the word prana 
and forms his own object of worship, is superior to all the 
other (specified) objects of worship, which begin with 
‘ Name’ and end with ‘ Desire \ Even he (who thus 
declares the prana to be his transcendent object of worship) 
pursues (only) such an object as (really) has a higher than 
itself. Therefore he who declares the Supreme Brahman 
to be the highest as an object of worship, higher than which 
there is none to aim at,—he alone is the true ativadin . 

Accordingly, it is stated (in the context under reference) 
thus :—“ But, he, who, by holding on to Truth (Satyena), 
declares that' 1 his object of worship is transcendent,—he 
indeed truly declares that his object of worship is transcen¬ 
dent.” (Chhand. Up, VII. 16.1). The instrumental case 50 * 

503. This word literally means the sentence, £ vetachchhatrena 
by or with 1 Satya *. but the r&j&nam adrakshxU The mean- 
instrumental case has here the ing here is that a person was 
power to denote a distinguishing tr. ad a out to be a king with the aid 
characteristic, as in the case of of the white umbrella as a royal 
the word Sv0tachchbatT9fia in distinguishing mark, 
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of the word, Satyena is used (here) “ to denote a particular 
distinguishing characteristic”, ( Partial . II. 3. 21). The 
meaning is that he, whose object of worship is tran¬ 
scendent, and who is himself (as a worshipper) specially 
characterised through Satya, that is, through the Supreme 
Brahman as (his) object of worship—(he declares rightly 
his object of worship to be the highest). It is for this very 
reason that the pupil (Narada) makes (here) the request— 
“ Reverend sir, I, that same person, may I also become an 
ativddin through the characteristic of Satya ” ; and the 
teacher (Sanatkumara) says—“ Indeed, Satya itself has to be 
specially desired and known.” ( Chhand . Up . VII. 16. 1). 

By means of the statement—” Out of the Atman comes 
the prana ” (Chhand Up . VII. 26.3)—it is pointed out 
that what is denoted by the word, prana , is born out of the 
Atman . Therefore it is made out that the Atman dealt 
with in the beginning of the context (under reference here) 
in the passage—“He who knows the Atman crosses (the 
ocean of) misery” {Chhand. Up. VII. 1.3)—is different 
from what is denoted by the word prana . 

What has been already stated to the effect that, because 
the question—“ Is there, reverend sir, anything greater than 
the prana ? ”—and the answer (thereunto)—“ This is greater 
than the prdpa ”—are both seen to be absent (here), it has 
to be understood that the at man, with which the context 
here is made to begin, is finally disposed of with the 
teaching regarding the prdi}a >—that is not right. In fact, it 
is not solely by question and answer that (one) thing is 
made out to be different from another, inasmuch as it is 
possible to make this out by other means of knowledge 
also; and such otl er means 504 Q f knowledge have been 
already given. 

504. The other meat; of know- ( Chhand . L 5. VIII. 16* 1) and 
ledge are explained in the &ruta- (ii) the expn ssion Pra%a atmatalt 
prakatiki to be (i) thaword tu (m VII. 26. i),. 

(but) in esha tu atiVadati 
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The idea of the pupil, who did not put the question— 
“ Is there, reverend sir, anything greater than the praya 1 ” 
—is this* The non-intelligent things, beginning with Name 
and ending with Desire, have been taught (here) in the order 
in which every preceding thing is surpassed by every 
(immediately) succeeding thing, in consequence of its being 
greater (in value) as an object of human pursuit: moreover, 
in regard to (all) those things (so taught), it has not been 
mentioned by the teacher that the knower of each of the 
(succeeding) things (among them) is an ativadin : he (the 
teacher) has, however, considered that, in the case of him 
who has come to realise the essential nature of the 
(intelligent) individual self as pointed out by the word 
prana , the greatness of the object of his pursuit is 
transcendent; and in consequence, he (the teacher) has 
taught that he (who worships the prdQa) may (well) declare 
the object of his worship to be transcendent, as mentioned 
in the passage—" He indeed it is, who, seeing thus, thinking 
thus, knowing thus, may declare that the object of his 
worship is transcendent.” ( Chhand . Up* VII. 15. 4). 

Hence the pupil (obviously) thought that the teaching 
regarding the Atman was (actually) concluded at this very 
point, and did not a^ain put any further question. But the 
teacher, knowing tha this (prana) also has a higher than 
itself, taught of his cwn accord that the Highest Brahman 
denoted by the wcrd ‘Truth’ (Satya) constitutes the 
(altogether) unsurpas ;ed object of human pursuit, by means 
of the passage—“ Bu he, who, by holding on to Truth as 
the highest, declares that his object of worship is transcen¬ 
dent,—he indeed tru y declares his object of worship to be 
transcendent.” {Chi,and* Up* VII* 16. 1). 

After the Highest Brahman , who is in Himself the 
highest object of human pursuit, was (so) suggested, the 
pupil, too, with the object of knowing the truth regarding 
His essential nature rnd His worship, made a request to the 
effect—“ May I also, reverend sir, become an ativadin by 
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means of Satya” {Chhand* Up. VII. 16, 1). Then, in 
order to attain that condition of an ativddin which is due 
to the direct realisation of the Brahman , the worship of the 
Brahman, which forms the means for the direct realisation 
of the Brahman, was taught in the statement—But Satya 
indeed has to be specially enquired into (or worshipped). ” 
( Chhdnd. Up. VII. 16. 1). 

Then mental reflection in relation to the Brahman , as 
forming the means of carrying out that (worship) was 
taught in the statement—“ But reflection, indeed, has to be 
specially enquired into.” ( Chhdnd . Up. VII. 18, 1.). Then, 
since reflection serves the purpose of fixing in the mind 
what has been already ‘ heard it is understood that this 
teaching regarding reflection necessarily implies * hearing \ 
Accordingly, faith in the Brahman , which forms the means 
of ‘hearing* (the scriptures),, has been taught in the 
passage—“ But faith (or ardour) indeed has to be specially 
enquired into.” {Chhdnd. Up. VII. 19. 1). Then that kind 
of devotion to Him, which forms the means of attaining 
such (a faith), is taught in the passage “ But devotion 
indeed has to be specially enquired into.” (Chhdnd . Up . 
VII. 20. 1). Then in the passage—“Bat volition (or 
kfiti ) 505 has indeed to be specially enquired into ” 
{Chhdnd. Up. VII. 21. 1)—that kind of volitional effort, 
which forms the means of practising that (devotion) and is 
of the nature of an internal stimulus giving rise to the activity 
connected with t*m (devotion) is also taught. Then, for 
the purpose of realising (this) volition by way of the 
commencement of ‘hearing ’ etc., it is taught in the 
passage—“ But bliss (or happiness) indeed has to be 


505. Rah gar am a Taj a inter¬ 
prets kriti as a detcrm : nation of 
the mind in a pr.rictdac direction. 
This may be taken to be the same 
as g’viug direction to the will. 
RanoSnuji himself explains kriti 
here as udyogapr, i yatna . The 
&rutaprakahika seems to take both 

II. S.B.— 14. 


iidyogci snd prayalna as synony¬ 
mous. The prayatna here has 
necessarily to be internal*, other¬ 
wise it cannot be kriti. Therefore 
we have taken udyogaprayatna as 
an internal stimulus giving rise to 
an external activity. 
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Specially enquired into” ( Chhand . Up . VII, 22. 1.)—that the 
Brahman , who is the (highest) object of attainment and is 
denoted by the word ‘Truth’, is to be known as having the 
nature that consists of bliss. Then, considering that that 
bliss alone, which is unsurpassed in greatness, constitutes 
the highest object of human pursuit, it is taught in the 
passage—“But the Great One (BHUtnan) indeed has to be 
specially enquired into” ( Chhand . UP. VII 23. 1)—that 
that same Brahman , who has the nature of bliss, is (also) 
to be known as being of an unsurpassable greatness. 

Then (finally) the definition of that Brahman , who has 
the nature of the bliss which is unsurpassed in greatness, is 
given thus—“That is the Great One, (on seeing whom) one 
sees nothing else, (on hearing whom) one hears nothing 
else, (on knowing whom) one knows nothing else.” 
0 Chhand . up. VII. 24. 1). 

The meaning is this ; that while the Brahman , who 
has the nature of the bliss (or happiness), which is unlimited 
in excellence, is being experienced by (any) one, the enjoyer 
(of such an experience) sees nothing other than Him ; 
because the whole of the totality of all things is included in 
the essential nature of the Brahman and in His greatness. 
Therefore it is that—while experiencing the Brahman , who 
has the nature of unsurpassed bliss (or happiness), and is 
associated with the attribute of greatness, which is another 
name for Lordship,—(therefore it is that then) one sees 
nothing other than Him, simply for the reason that nothing 
other than Him is in existence. 50J And then, as all that is 
capable of being experienced (by him who has thus realised 
the greatness of the Brahman) has wholly a blissful nature, 
he “knows” no pain. Indeed, that alone is bliss (or 
happiness) which, while it is being experienced, is agreeable 
to th man (who experiences it). 

506. 1 hat nothing other than in existence. (ii) Nothing is 

the Brahman is in es s ence may ex stent whose existence 19 not 
be Understood sn two ways. ( 1 ) dependent on Him. 
t'lone equal or similar to Him 13 
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Again, it may, however, be asked, how that same 
world, which, while it is being experienced as a (thing) 
distinct from the Brahman , is seen to consist of pain and 
to be made up of limited happiness, can acquire the nature 
of happiness altogether, in case it is experienced as having 
the Brahman for its Self in consequence of its forming (the 
manifestation of) His glory. The reply (to this) is given 
thus :—To those individual souls, who are under the 
influence of karma> the whole world, experienced as (a 
thing) distinct from the Brahman , happens to be full of 
pain and limited in happiness, so as to accord with the 
(respective) nature of the karma of every one of those 
(souls). Hence the experience of the world, as (a thing) 
distinct from the Brahman , as being limited in happiness, 
and as consisting of pain, is due to karma . Consequently, 
to him who is freed from the ignorance ( avidya ), which is 
(ultimately) of the nature of karma , that same world, falling 
within the experience of the Brahman as characterised 
by glorious greatness, becomes bliss (or happiness) 
altogether. 


For instance, the milk, that a person affected by 
biliousness drinks, gives him, in proportion to the degree 
of his biliousness, either very little pleasure or even the 
contrary of it. That same milk, however, invariably gives 
rise to pleasure in the case of him who is not (in any way) 
affected by biliousness. Again, just as an instrument used 
for the purposes of a pastime by the father (the king) is not 
capable of giving rise to any pleasure in the prince (who is 
the son), when he does not (himself) look upon it as such, 
but becomes very pleasing to him when he looks upon it 
as such; so also, the world certainly gives rise to 
unsurpassed bliss (or happiness) when viewed as an instru¬ 
ment of sport in the hands of the Brahman , who is by 
nature bliss unsurpassed in excellence and is the abode of 
innumerable auspicious qualities (also) unsurpassed in 
excellence, and (when viewed) as having Him for it$ 
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Self.507 Consequently, while experiencing the Brahman, 
who is associated with the sovereignty of the world 
and is by nature bliss unsurpassed in excellence, one sees 
nothing other than Him, nor does one ‘see’ any misery. 


The remaining portion of the context (here) explains 
only this. There is the passage—“ He, indeed, who, seeing 
thus, thinking thus, knowing thus, has the Self for his 
satisfaction, has the Self for his sport, has the Self for his 
enjoyment, and has the Self for his rapture—he is his own 
ruler, he is free to move as he likes in all the worlds. 5 ® 8 
But those who know otherwise than thus, they have other 
rulers to rule over them, they come by perishable worlds 
and are not free to move as they like in all the worlds/’ 
(Chhand . Up* VII. 25. 2). 'To be one’s own ruler ’ means 
‘ to be independent of karma ’ ; ‘to have other rulers to 
rule over them ’ means ‘ to be subject to karma \ 
Accordingly, there is this passage also—“He, who sees 
(that One), does not see death, nor disease, nor the quality 
of miserableness (in the world). Indeed, the seer sees all 
and attains all in all places. ” ( Child nd , Up . VII. 26. 2.) 

Moreover, (the idea) that the Brahman has the nature of 
the bliss which is unsurpassed in excellence, has been dealt 
with in detail under the aphorism—“ That which is denoted 
by the word Anandamaya (is the Brahman) ; because 
there is (in the context) the repetition (of various grades of 
bliss which culminate in the Anandamaya which forms the 
Highest)”. ( Ved . Sut* L 1. 13). 


507. Two kinds of assoc! at ; on, 
leading to unpleasant and pleasant 
experiences respectively, are here 
illustrated. Sweet milk becomes 
hateful to one associated with 
biliousness. The association of the 
plaything w th the king makes it 
delightful to the prince. 

508. The reference is to one 
who has worshipped the Shuman 
: and by means of Wanaiia and 
upasana has obtained direct 


realisation* To him all kinds of 
joy are included injhe bliss of 
the ex per e nee of the Atman Rati , 
kr%da, mithuna and ananda are 
explained respectively as the 
satisfaction derived from the 
use of garlands, sandal paste 
etc , the joy from gardens, the 
del ght from dalliance wi*h women 
and the rapture from power 
and sovereignty. 
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Thus, that Brahman , who is denoted by the word 
‘Truth’ (or Existence) and is a different entity from the 
individual self pointed out by the word prana , is (here) 
taught to be the Great One. Therefore the Great One is 
the Highest Brahman . 


Sutra 5. Dharmopapattescha ( 7 ?0 

Because also the attributes fgiven in the 
context) are appropriate (only in relation to 
Him). 

Whatever attributes are declared in the scriptures in 
relation to this Great One, they are all appropriate only in 
relation to the Highest Brahman . 509 Natural and intrinsic 
immortality, as given in the statement—“ This is 
immortal ” 510 ( Chhand . Up . VII. 24. 1); the attribute 
of independent self-sustentation, as given in the statement— 
“ He is (established) in His own glory ” ( Chhand• Up . VII. 

24. 1) ; the attribute of being the Self of all, as given in 
the passage beginning with—“He indeed is below”, and 
ending with—“He alone is all this” ( Chhand . Up . VII. 

25. 1); the attribute of being the producer of everything 
from the prcina downwards, as stated in the passage 


509. The reference here is to 
Chhnnd.Up. (VU. 24 - 26 );‘‘ ‘What¬ 
ever is the Bhnman , That is 
immortal. Whatever is alpa, 
that is mortal.' He (the dimple, 
asked): 4 Reverend sir, wherein 
is It (he, the Bhuntan) ertat-■ 
listie ‘Jn Its own tdory, or not 
(even) in the glory...He is below, 
He is above. He is behind, He is 
; n front, He is to the south, He is 
to the north, He indeed is all th ; s. 
Then therefore the teaching under 
the ego assumption. I am indeed 
below, i am above...I am indeed 


all ih s. Then therefore the teach¬ 
ing regarding (the Bhuman ) as 
ths Self. The Self indeed is 
b8low..The Self is indeed nil 
this...To that same person, indeed, 
who certainly sees thus, think? 
thus, 1 cows tl us, the prana comes 
out of the Self,..the d&as'a comes 
out of t e Self, all this indeed 
comes out of the Sel' alone.’ ” 

510. The Upanisad has 
tadamritanu but the &r%bhashya 
quotes ’as eladamfit.m , which 
pur-tse, however, occurs in 
VlL. J. 4. 
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beginning with—“Out of the Atman comes the prana ” 
( ChliSnd. Up. VII. 26. 1) ; these and other similar 
attributes certainly belong to none other than the Supreme 
Self. 


Moreover, that teaching of (the Brahman s) being the 
Self of all, which is given in the passage beginning with— 
“lam indeed below” ( Chhand. Up. VII. 25. 1)—therein 
is (also) declared the worship of that Brahman, who is 
characterised by the attribute of greatness, under the 
conception of the ego ; because the inching (regarding 
the Brahman) under the conception of the ego is begun 
immediately afterwards (in the context) with the passage— 
“ Then therefore the teaching under the ego-assumption ”. 
(Chhand. Up. VII. 25. 1). It is declared in the Antaryami- 
Brdhmana (i-e-, Iirih. Up. HI. 7) and elsewhere that the 
Self also of the thing 1 1 ’, which is the same as the 
individual self, is the Supreme Self Himself. Accordingly, 
the internal entity (of the individual self) includes the 
Supreme Self in its import, and so the word ‘ I ’ also has its 
significance extended so as to include the Supreme Self in 
its meaning. 5U Therefore the teaching regarding the worship 
(of the Brahman) under the conception of the ego relates 
to the worship of the Supreme Self as having the individual 
self for His body. 

The Supreme Self has all things for His body, and 
hence forms the Self of all; thus He is the Self of the 
individual self also. This same thing is mentioned in the 
passage beginning with—“Then therefore the teaching 

511. The po ; nt here is not that tion of the ego. That is, the 
the ego is the Brahman, but that individual self is to be regarded 
the Brahman is taught under the as the body of the Supreme Self, 
concept on of the ego. It is pointed The word, the mental conception 
out that the expression used is not about what is sign fied by it and 
ahamade&ah , which may be taken itsul'imate meaning—all reach to 
tojbe teaching a Lout the ident ty the Supreme Self. According to 
of the ego and the Brahman, Lut th epurvafiaksha, of course, it is 
ahahkaradeSah. This can only the ind ivicual self which is taught 
mean teaching under the concep- in VII. 25.1. 
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regarding the Self”, and ending with—“ The Self alone 
is all this (Chhand . Up . VII. 25. 2). To explain this 
same point, it is stated, in the passage beginning with— 
“ To that same person, indeed, who certainly sees thus, 
thinks thus, knows thus, the prana comes out of the Self, 
...the akaha comes out of that Self” ( Chhand * Up . VII. 26. 1.) 
—that everything is produced out of the Supreme Self, who 
forms the Self of even the individual self. The meaning is 
that everything is born out of the Supreme Self, who is 
established as the internal ruler of the worshipper. Thus, 
for the purpose of firmly establishing the idea, that the 
Supreme Self has the individual self for His body, the 
worship (of the Supreme Self) under the conception of the 
ego has necessarily to be conducted. 

Therefore it is a demonstrated conclusion that He who 
is (here) characterised by the attribute of greatness is the 
Supreme Self. 

ADHIK ARANA 111 

AKSHARADHIKARAISA 

Sutra Q. AksharamctmbarSntadhTiteh. (~4) 

Akshara (means here the Supreme Brahman) 
because it is (declared in the context 507 to be) 
the support of what is beyond the ambara (or 

akaia y ths prakfiti ). 

In the context dealing with the questions put by Gargi, 
the Vajasaneyins c eclare to the follow ag effect in their 

512. The context here is Bfih- of the heav, n, the earth and all 
Up 111. 8, where Gar. I Scha- th n gs in the past, the present and 
knavi challenges Yb jhavalkya the future, 
with questions about tl a support 
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scriptures—“And he spoke in reply thus: This, verily, 
O GargI, is that Akshara which Brahmanas say is neither 
gross nor atomic, neither short nor long, nor red, nor 
viscid, nor lustrous, ’’ and so on. (Brih. Up. III. 8. 8.) 
Here the doubt arises whether this Akshara is the pradhana 
(i.e., material Nature) or the individual self, or whether 
it is the Supreme Self (Himself).5 $ 


It is perhaps thought right to hold that it is the 
pradhana. Why? Because, in the passage, “ It is higher 
than what is beyond the akshara ”, (Mund. Up. II. 1.2), 
and in other such passages, the word, akshara, is seen used 
so as to denote the pradhana, and because also the 
attributes of not being gross, etc. may all be appropriated 
predicated in relation to that pradhana. 

It may, however, be contended 5H that in the passage— 
“ (That is the higher knowledge) by which that Akshara is 
known.” (M u nd. Up. I. 1. 5)—and in others like it, the 
word, Akshara,' is seen to denote the Supreme Self also. 
But that is not the case here ; because, between two things, 
one of which (viz., t ie pradhana) is arrived at by another 
means of knowledge (than the scripture), and the other 
(viz., the Brahman) arrived at by the scripture (itself), that 


513. According to >1 uYt.'ra, 
the question at issue ier.. is "he- 
the: tie Akshira is the Supreme 
Lo^d or the Varna .i.c., toe 
ohkdra). In Rama uj V o vie v it 
is difficult to maint in sued a 
purvapaksha in. view of i'aih. Up. 
1.1 8. wnich he qujtat tne 
beg n ai iig o t t h i s a dhika i na ■ H e 
therefore proceeds to cal with 
some other views ai. >ut the 
Akshara 10 the effect to:, it is too 
pradhana or me jiv . T..ese 
pJirvapakskas take tile dkdsa in 
ill. 8 4, vvoereia L.^e iu r/en, ice 
earth etc. are described m i.eng 
woven like w.irp and wo >f, to be 
the ether of sp ce. The dish-tra, 
which is later, said in II.. 8, 8 to 


have aka si woven into it, is 
Pradhana or primordial rnatter. 
Alternatively, dkdsa. may mean 
pri noruiai matter, which may be 
regarded as being supported” by 
itself or by the individual s -lt 
Both these hater can be called 
akshara. 

ol h Here an objector con es 
forward to the objector. He may 
be the Veddntm or so ne one else 

o does not necessarily accept 
fujiy the Veddntin's poiioon here. 

iJe Mat here is that the word 
aks,L.ir a jtj known to signify other 
tlUn ^ besides pradhana. It may 
s ; ami f ur the Supreme Self and 
also ti Je individual se f. 
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which is arrived at by that other (non-scriptural) 
means of knowledge is first apprehended ; and there is 
therefore nothing wrong in (our) accepting what is so 
apprehended (to be the thing denoted by the word 
akshara ). 

Moreover, (in the context here) in the passage, which 
begins with — “ That which is above the heavens, O Gargi, 
and that which is below the earth ” ( Bfih . Up. III. 8* 6)— 
it is first of all declared that, in regard to all the things 
existing in the three (viz., the present, past and future) 
times, the Akshara , which forms their cause, is their 
support; then in the passage—“ In what, indeed, O Gargi, 
is the akaia woven, like warp and woof n ? ( Bfih . Up. III. 
8. 7), the question is asked as to what it is which, while 
forming the cause of (that) akaia, constitutes its support. 
And the Akshara which is then declared in the answer 
(thereto) as being the cause of all modified existences and 
as forming their support, and which is also arrived at by a 
means of knowledge other (than the scripture)—that is 
made out to be the pradhana . Therefore (this) akshara 
denotes the pradhana. 

If it be so inferred, it is stated in reply thus :— 
“ Akshara (means here the Supreme Brahman) ; because it 
is (declared in the context to be) the support of what is 
beyond the ambara (or aka&a , i.t ., the prakfiti)”. 
( Ved.Snt . I. 3.9). Akshara means the Supreme Brahman. 
Why ? “ Because it is (declared in the context to be) the 
support of what is beyond the ambara The word, 
ambara , means akaka, and what is beyond it is what 
constitutes its other shore (or source) ; it is the undifferen¬ 
tiated prakfiti which is beyond the akaka , because that is 
the (thing) supported ; it is as much as to teach that this 
Akshara is the basis of that (undifferentiated pradhana 
which is the source of the akasa). The meaning is this, 
that in this passage*, namely,—“ In what, indeed, is this 
akasa woven like warp and woof”--^what is denoted by 
II. S.B.—15. 
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akaia is not the air-filled akaia (or the sky); on the other 
hand, it means the undifferentiated prakfiti, which lies 
beyond it (and forms its source); therefore that Akshara , 
which is mentioned here as being the support of even the 
undifferentiated prakriti , cannot rightly be the undifferen¬ 
tiated prakfiti itself* 515 

It may, however, be asked how it is made out that 
what is denoted by the word aka&a y is not the air-filled 
(sky)* This is answered thus. In the following statement, 
namely,--“ That which is above the heavens, O Gargf, and 
that which is below the earth, and that which is between 
heaven and earth, and all these things which they call past, 
present, and future, ” ( Bfih * Up . IIL 8. 3, 4, 6* 7.) — that 
akasa , which is pointed out to be the basis of all modifica¬ 
tions existing in the three (viz-> past, present and future) 
times cannot rightly be the air-filled akaia (or the sky) ; 516 
because that also has to be included among the modifica¬ 
tions (referred to here). Therefore, it is made out that 
what is here denoted by the word, akaia , is the subtle 
element (the pradhana in its causal condition). Then in 
the question—“In what, indeed, is the aka& a woven like 
warp and woof?”—it is asked what it is that forms the 
basis of even such a subtle element. Consequently, the 
Akshara , which is pointed out to be the support of that 
(subtle element), cannot appropriately be the pradhana . 

Again, what has been stated above to the effect that 
the thing which is arrived at by another means of knowledge 
(than the scripture) is apprehended earlier than the other 
thing, which is arrived at by the scripture (itself)—that is 
not right; because the word Akshara imports its meaning 
through the power of its own etymology, and does not 

515. This is precisely the view moreover destroyed in the praiaya 

of the purvapakshin —that the and cannot therefore be between 
primordial matter called the all things, present, past and 
akshara is its own support. future, as stated in the context. 

5 1 6 . The air-filled sky is 
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therefore stand in need of any other authority (in support 
thereof). While endeavouring to apprehend the relation 
(between a word and its meaning), by whatever criterion 
the essential nature of that meaning is made out, that same 
(criterion) is not (felt to be) needed at the time of the use 
thereof (in current speech). 517 

If that te so, it may perhaps be said that what is 
denoted by the word, akshara , may be taken to be the 
individual self ; because it is appropriate for it to be the 
basis of all the non-intelligent things, including the subtle 
element ( pradhana in its undifferentiated causal condition) ; 
and because also the given attributes of not being gross, 
etc., 518 are applicable to it; and because, again, the word, 
akshara , is seen used to denote the individual self also in the 
following and other passages—519 ‘The undifferentiated 
thing (avyakta) is absorbed into the akshara ” {Sub* Up* 
II.); “He whose body is the avyakta , whose body is the 
akshara )y (Sub. Up* VII.) ; “The destructible are all the 
beings ; the unchangeable is called the akshara ” (B. G* 
XV. 16). 


517. The argument her® is that 
the word, Akshara, of itsejf de¬ 
notes through its etymology, the 
Supreme Brahman , inasmuch as 
it means etymologically that which 
is indeetructible. In a case like 
this, no special criterion of any 
kind is needed to determine the 
meaning, as there is no question 
here of the word meaning anything 
apart from its etymology, or being 
osed in any unusual sense. More- 
over, every time a word is used, its 
etymology need not be enquired 
into. When we refer to a man 
with a stick, he need not be actual¬ 
ly present befoie us. Only 
that meaning of a word 
is first apprehended which is best 
known, whether from etymology, 
usage, inference or perception. A 
word like dharma or Ihvara first 
suggests to us the scriptural sense 


only. The pradhtola again is 
imperceptible, and-inference about 
its existence dubious. No inference 
further can stand'which conflicts 
with scripture. Finally, there is 
the absurdity that the pradhana 
has to be regardedj as supporting 
itself. 

51 . One of the attributes of 
the individual self here referred to 
is that it is not atomic. (Brifr *Up. 
III. 8. 8). The NaiySyikas and 
the Sankhyas hold it to be so, 
though according to the Vedantin 
it is atomic. 

519. Vide Note 185 of Vol. 1. 
Akshara here means »the* indivi¬ 
dual self according to the 
purvaoakshin . It: means the 
individual self and subtle matter 
mixed together indistinguishably, 
according to the Ve<'Sntin. 
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To this (objection), the reply is : 

srr ^ ssnwTRi 

Sutra 10. S3 c ha pra£3san3t < 75 ) 

And that (power of supporting what is 
beyond the 3k3£ a ) is due to (His) supreme 
power. 

In the passage beginning with—“ Indeed, under the 
supreme command of this Akshara* the sun and the moon* 
O Gargi, stand well supported ; indeed, under the supreme 
command of this Akshara , heaven and earth, O Gargi* 
stand well supported ; under the supreme command, indeed* 
of this Akshara , O Gargi, the twinkling of the eye, the 
muhurta , 520 the day and the night, the fortnight, the month, 
the season, the year,—all these stand well supported.”; 
(Brik. Up . III. 8. 9)—it is taught that that power of 
supporting even what is beyond the akaka results solely 
from the supreme power of that Akshara' ‘ Supreme 
power * means pre-eminent exercise of authority. And 
that above-mentioned power of supporting all things as 
subject to one’s command, cannot belong to the individual 
self in both of its conditions of bondage and release. 
Therefore, 5 ,1 it is the Highest Person Himself who is the 
Akshara that forms the Supreme Self. 


520. Vide Note 85, Vol; I. 

521. Though in Bfih. Up. (ill. 
5. 9), which is the subject matter 
of this sutra , there is no reference 
to ambaranta or what is beyond 
the aka$a t the un rrpeded sovereign 
power of the Akshara is described 
and illustrated. This means that 
the Akshara rules over everything 
including the ambaranta. The 


aka&a irentioned earlier, the sun, 
the moon, the divisions of time, 
etc- are illustrative of the totality 
of things. Other texts in the 
Upanishad like IV. 4. 22. and 
V 6. 1 may also be alluded to 
here by implication. This sove¬ 
reign authority over all is located 
in the Highest t erson in B .G. 
(XV.l8Jand other well known texts. 
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Sutra 11. AnyabhSvavyavritteicha. ( 76 1 

Because also otherness is negated (in rela¬ 
tion to the Akshara). 


, Otherness means the character of being other (than 
tfte Brahman) ; it is the character of being the pradhana, 
Xftat tou Akshara is other than the Highest Person 
is negated m the remaining (*.«., the concluding) portion of 
the passage (under reference) thus—“That above- 

entione Akshara, O Gargi, being Itself unseen sees> 
emg Itse unheard hears, being Itself unthought thinks, 
eing itself unknown knows; there is no other seer than 

: ™ !^ n ° knower other than He ; in this Akshara* 
indeed, O Oargi, is the aka ha woven like warp and woof.” 

Brih. Up. III. 8. 11). Here, since the quality of being the 
seer, the quality of being the hearer, etc., are taught (as 
belonging to the Akshara ), the character of being the non- 
mte ligent thing pradhana is negatived in relation to that 
(same) Akshara. Moreover, from the teaching that He 
possesses the character of being the seer of all things, being 
Himself unseen by all, the character of being the individual 
se is negatived (in relation to the Akshara ). Consequently, 
this negation of ‘ otherness ’ (in relation to the Akshara) 

confirms the conclusion that this Akshara is the Highest 
Person. 522 


52_. The Brahtnan , railed 
Akshara here, is differentiated 
rom the prndliana because It is 
the seer, and from the individual 
self because It sees, while remain- 
,n £ unseen. This explanation 
generally agrees with that of 
Sankara here. Bat Brih. Up, 


III. R. M, which denies the exist* 
ence of any other seer etc. than 
the Akshara, need not be taken to 
deny the existence of individual 
selves. Ram5nuja develops ano¬ 
ther view also about the negation 
of ‘otherness*. 
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* The negation of otherness ’ may also be explained 
thus :—The * negation of otherness y means the negation of 
the (independent) existence of other things* Just as this 
Akshara , being unseen by other things and bein^ (Himself) 
the seer of other things, forms the support of all things other 
than Himself—similarly, there is nothing else (here) which, 
while being unseen by this {Akshara) and being also the 
seer thereof, forms the support thereof* 523 So says this 
remaining portion of the passage (in the context) beginning 
with—“There is no seer other than He and it thus 
negates the (independent) existence of other things (in 
relation to the Akshara) and negatives in relation to that 
(same) Akshara the character of being the pradhd/ia and 
also the character of being the individual self. 


Again, 524 from the the following passage—“Under 
the supreme command of this Akshara y O Gargi, men, obey¬ 
ing, praise the givers of gifts ; the gods, obeying, praise the 
sacrificer, and the pitTis y {ue. y the manes of the dead) obeying, 
praise the darvl 525 offering” {Brih* Up* III- 8. 9)—it is made 
out that that Akshara y in accordance with whose commands 
proceed all the religious acts consisting of sacrifices, gifts, 
offerings of oblations, etc*, which are prescribed in the 
Vedas and in the Smfitis , is the Highest Brahman who is 
the Highest Person Himself. And again, it is declared 
thus:—“He, indeed, O Gargi, who, not knowing this 
Akshara , offers oblations in this world, performs sacrifices, 
and practises tapas (or penance, religious austerities, etc.) 
for many thousands of years—to him all that has an end ; 
he, indeed, O Gargi, who, not knowing this Akshara , 
departs this life—he comes to misery ; but he, O Gargi 


523. The first thereof evidently 
refers to the Akshara * the second 
may refer to the same, or to ‘all 
things 1 mentioned earlier. 

524. Cha (also) in the Sutrd 
may impfy either a reason connec¬ 
ted with support ng the amba - 


ranta, or something new.. Th« 
latter vew is set out in thiq 
paragraph. 

525. This refers to an oblation 
made with a wooden spoon or 
ladle. 
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who, knowing this Akshara , departs this life—he, indeed, 
becomes a BrQhmana (i.e., attains the Brahman) ” (Bfiht 

Up . III. 8. 10). 

From this, it is conclusively established that that 
Akshara , the ignorance relating to which leads to samara 
and the knowledge relating to which leads to the attain¬ 
ment of immortality, is the Highest Brahman Himself. 


ADHIKARANA IV 

IKSHATIKARM ADHIKARANA 

fsrra?EiT5*rT%3Trr*r: 

Sutra 72. Ikshatikarmavyapadegat sab. ( 77 ) 

The object of the action of seeing is He 
(i e., the Supreme Self) on accouut of (its) 
being taught (to be the Supreme Self). 

In the context dealing with the questions put by 
Satyakama, 5 - 6 the Atharvanikas declare in their scriptures 
to the following effect:—“ But he, who, on the other hand, 
meditates on the Highest Person with the help of the 
syllable Om of three matrdsy attains unto the light of the 
sun ; and as a snake is freed from its skin, so is he freed 
indeed from sin ; he is led up into the Brahmaloka (i.e., 
the world of the Brahman) accompanied with the singing 
of the sdnian ; he sees the Highest Person, who is seated in 
the 1 cave , of the heart and is higher than the free self, who 
in his turn is higher than the embodied individual self 
(Pr. Up* V. 5). 

526. The context is Pr. Up (V), asks the preceptor, Pippalsda, 

where Satyakama, the son of 3ibi, some questions about the oiikara . 
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Here, the two words denoting the acts of meditating 
and of seeing have a common object; inasmuch as such an 
act of seeing is the result of meditation, and inasmuch as 
the object of attainment has to be the same as the object of 
meditation in accordance with the rule—“As is a man’s 
work (of worship) in this world, (so will his attainment be 
after he has departed this life”)— (Chhand. Up . III. 14. 1), 
and inasmuch again as the thing which forms the object of 
both (the words denoting the acts of meditating and 
seeing) is recognisably referred to (here) by means of the 
(same) expression, * Highest Person \ 

Here the doubt arises whether the Being referred to in 
this passage by the expression Highest Person is the four- 
faced Brahma (the creator), who is the lord of the 
egg-shaped universe and is of the form of the totality of the 
individual selves, or whether it is the Lord of All, who is 
the Supreme Person. 527 


It is perhaps thought right to hold that it is (Brahma 
who is) the individual selves in totality. Why ? The context 
(here) begins with the passage—“ Now, reverend sir, he 
among men, who meditates, till he departs this life, on the 
syllable Om, what is the world he will surely win thereby V' 
(Pr. Up. V. 1.) ; then it teaches that he who meditates on 
the syllable Om of one m^trci attains the world of men ; 
thereafter, it states that he who meditates on the syllable 
(Om) of two mdtrds attains the middle world (antariksha); 
and lastly, the brahma-loka , which is mentioned to be the 


527- The purvapaksha for 
iSankara here is that the Abcira- 
Brahnan isto be meditated on and 
the Para-Brahman to Le seen, 
while that of YSdavapratas'a is 
that the object of dhyana is the 
bound soul and that of vision is the 
released soul. Pointing out tne 
Unreasonableness of having two 
different objects for the two actions, 


RSmSnuja deals with another 
view that Brahma the creator is 
to be both meditated on and seen. 
Here BrahamS is described as the 
j%Vas in their total ty, because 
during naimittika-pfa.ayas , the 
jivas in the dissolve 1 worlds and 
their sense organs etc are 
gathered in him. See Ra r.Snuj Ps 
commentary on B.G. (Vlll. 17-19), 
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object of attainment for him who meditates on the syllable 
Om of three mStras , is made out to be that world which is 
beyond the middle world (antariksha) and belongs to the 
four-faced Brahml, who is all the individual selves in their 
totality. And the lord of that (brahma-loka), who is seen 
by whoever goes into that (loka or world), is none other 
than that fourTaced Brahma (the creator). 

Moreover, the expression— 5 * 8 “ who is higher than the 
higher individual selves in their totality ”— (Pr . Up* V. 5) — 
is (thus) appropriate, inasmuch as the four-faced Brahma^ 
—who dwells in the brahmaloka and is all the individual 
selves in their totality—is higher than the individual self ir 
its separateness, who becomes concrete (or embodied) with 
the body, the senses, etc., and is (only) higher than the 
body, the senses, etc. Therefore, the ‘ Highest Person \ 
who is pointed out here, is the four-faced Brahma himself, 
who is all the individual selves in their totality. It having 
been thus definitely determined that it is the four-faced 
Brahma (who is the "Highest Person ’), the attributes of 
being free from old age, etc. (given in the context here) 
have somehow or other 529 to be interpreted (in relation to 
him). 

If it be so arrived at, the reply is—“ The object of the 
action of seeing (in the context) is He (*.*., the Supreme 
Self) on account of (its) being taught (to be the Supreme 
Self).” (Ved. Sut . I. 3. 12). The object of the act of seeing 
is He, that is, the Supreme Self. Why ? Because it is so 
taught. Indeed, the object of the act of seeing is taught 


528. The original tuns thus ; 
etasm&t jivaghanat pardt param . 
The o ejector here takes par at as 
qualifying jtvaffiuMat: and the 
meaning is as given above. The 
Vedfintin however takes par at as 
a qualified word equivalent to a 
substantive: and the resulting 
meaning is: ‘woo is higher than 
him who is higher than the indivi- 

H. 


dual souls in their totality** 

529. The qualities enumerated 
In Pr. Up* (V. 7) are freedom from 
old age, from death and from 
fear. The asloundingly long life of 
BrahmS may justify his being 
regarded a* ever young and death¬ 
less. Compared with other souls 
in Samsdra , he is fearless. 
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(here) to be the Supreme Self. Accordingly, in the sloka 
quoted in relation to the object of the act of seeing, there 
is this :—“ Solely by way of the syllable Ow, the wise man 
goes to*Him who is calm, free from old age, free from death, 
free from fear, and is the Highest (Pr. Up. V. 7). The 
characteristics mentioned here, namely, to be the Highest, 
to be calm, free from old age, free from fear and free from 
death, certainly belong to the Supreme Self alone, as (it can 
be made out) from scriptural passages such as the follow¬ 
ing:—“He (i.e., the Lord) is free from death. He is free from 
fear, He is the Brahman 9 \ ( Chhand . Up. IV* 15. 1.) 530 The 
statement—“ He is higher than him who is higher than thi s 
embodied individual self.” (Pr. Up. V. 5)—is also given to 
denote the Supreme Self, but not the four-faced Brahma, 
because he also comes within the meaning of the word 
jlvaghana (i.e., the embodied individual self). Indeed, he 
is called jivaghana, who, in consequence of his karma , is 
an embodied being. In relation to the four-faced Brahma 
also, this (condition) of being embodied is taught in the 
scriptures in passages such as the following:—“He (i.e., 
the Lord) creates the four-faced Brahma at first.” 531 
(tivet* Up. VL 18.) 

This again has been stated above, namely, that the 
brahma-loka pointed out to be beyond the middle world 
( antariksha-loka ), is seen to be the world of the four-faced 
Brahma, and that, therefore, he who resides therein (as its 
lord) is this four-faced creator. This is not right. In the 
passage which says—“ He is calm, free from old age, free 
from death, free from fear ” (Pr. Up. V. 7)—the object of 
the act of seeing is definitely determined to be the Supreme 
Self: therefore, the brahma-loka which is pointed out 
to be the (final) abode of (such a) seer does not deserve to 
be the perishable world of the four-faced Brahma. 

530. The reference may be to on; ‘'and then communicates the 
the characteristics mentioned in Vedas to him.” This shows the 
the sentence, or o those in the limited range of the knowledge of 
quotation from Chrdnd . Up. here. the creator, and his being subject 

53>« The Upanishad text goes to karma and .embodied. 
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Further, in accordance with the statement beginning 
with—“ As a snake is freed from its skin* so is he freed, 
indeed, from sin ; he is led up into the Brahma-loka (or 
the world of the Brahman ), accompanied with the singing 
of the so man ” ( Pr . Up, V. 5.) —what is mentioned as the 
goal to be attained by him, who is freed from all sin, 
cannot be the abode of the four-faced Brahma (the creator). 
It is for this very reason that, in the (scriptural) sloka 
quoted (here), the following declaration is made concerning 
this same Brahma-loka —“That which the transcendental 
seers know is this (Pr.Up.W . 7). The ‘transcendental 
seers ’ (here) are the transcendental knowers. And that 
which is worthy to be seen by the transcendental knowers 
is the abode of Vishnu, since it is stated to be so in the 
following among other passages 53 - - “ The transcendental 
seers always see that highest home of Vishnu ” (Pr* Up. V. 
10 and Taitt ♦ Samh . IV. 2. 9. 4L 

Again, the world of the four-faced Brahma is not 
(immediately) above the middle world ( antariksha ) ; 
because there are, in the interval (between), many (other 
worlds), such as the world known as Svarga , etc. There¬ 
fore, in the reply given (to Satyakama) to the effect—“This 
syllable Om is, indeed, O Satyakama, that Brahman , which 
is the highest and the lowest; therefore, the wise man 
attains either of them by this means alone ” (Pr. Up. V. 2) 
—that Brahman , who is pointed out to be the lower in His 
condition as effect, is divided into two kinds, one as belong¬ 
ing to this world and the other to the next; then it is stated 
that those who meditate on the syllable Om of one matr<i 
will obtain thereby the mundane result, which is the attain¬ 
ment of the world of men; then, again, it is stated that 
those who meditate on the syllable Om of two m^trcls will 
obtain the other-worldly result, which is indicated by the 
word antariksha ; lastly, there is the teaching that the 

532. Vide Chh&nd Up. VIII. and Nrls. Up, 8. 

3 . 4 :, 7 . 4 ; 8 . 3 : 10 . 1 ; Maitri. Up M2; 
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Highest Brahman Himself is to be attained by those, who 
(constantly) meditate on the Highest Person with the help 
of the syllable Om of three mat yds , which (itself) denotes 
the Highest Brahman. Thus the whole (of our argument) 
is consistent. 

Therefore the object of the action of seeing is the 
Supreme Self Himself. 


ADH1KARANA V 

DAHARADHIKARANA 

Sutra 13. Dahara uttarebhyah . (78) 

The ‘little ether 1 (within the heart denotes 
the Brahman ), because (the reasons found in) the 
subsequent statements (in the context refer to 
Him)- 

The Chhandogas declare to the following effect in their 
scripture (i\e M Chhdndogya-Upanishad) :—“ Now, in that 
small lotus-like home (i.c., the heart) which is in this city of 
the Brahman (viz., the body), inside of it, there is the little 
ether (or dahara-aka£a) ; and what exists within that, that 
has to be sought after, that has, indeed, to (pe specially 
desired and known (Chhand. Up. VIII. 1. 1). Here the 
doubt arises whether this dahara-dkaSa (or ‘little ether*) is 
one of the great material elements (viz., the spatial ether), 
or whether it is the individual self, or whether it is the 
Supreme Self (Itself) 533 . 

533. The grounds for the be the Brahman: and (it) as it is 
doubt are: (i) as something is compared to the elemental ether, it 
iasid* the dahara it cannot cannot be the other, 
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Which, indeed, is it that is appropriate (here) ? It is 
one of the great material elements (viz., the spatial ether). 
Why ? Because the word, aka's a, is largely understood to 
denote the material element of ether, and because also from 
the statement—“ What exists within, that, that has to be 
sought after ”—it (viz., the akaka) is made out to be the 
support of something else which has to be sought after. 

If it be so held, it is stated in reply—“ The ‘little ether’ 
(within the heart) denotes (the Brahman), because (the 
reasons found in) the subsequent statements (in the context 
refer to Him).” (Ved. Sut• I. 3. 13), The dahara-aka$a 
(or the 4 little ether ’) here is the Highest Brahman. Why ? 
“ Because the subsequent statements ”, that is, the reasons 
found stated in the passages coming afterwards (“in the 
context, refer to Him). ” 


In the following passage—“This Self 534 is devoid of sin, 
free from old age, free from death, free from sorrow, free 
from hunger, and free from thirst, desires the truth and wills 
the truth” (Chhand. Up. VIII. 1, 5)—the following qualities, 
namely, the quality of being the unconditioned Self, the 
quality of being devoid of sin, etc., the quality of desiring 
the truth and the quality of willing the truth are all declared 
to belong to the dahar&kaia ; and these give rise to the 
knowledge that the daharak&sa is the Highest 
Brahman. 534 In the passage beginning with—“ Now, 
to those who depart from here, after having known the Self 
and also His eternal auspicious qualities, to them there is 
free movement in all the worlds ”, and ending with— 
“ Whatever desires he (i.e., the released self) may indulge 
in, that will befall him (merely) through his will and will be 


534- ‘This Self* here means individual self which ‘pervades* 
‘the unconditioned Self*. But the by its knowledge. The uncondi- 
purrapsksha wrongly takes the lioned Self is here distinctly shown 
word, Atman , (literally, the perva- to have ao evil qualities and to be 
dor) as th e &kd&ay which pervade* fall of auspicious qualities- 
the other fofli elements < or as tbq 
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fulfilled through that (will); and (thus) obtaining it, he 
becomes blessed ” ( Chh&nd . Up . VIII. 1. 6 to 2. 10)—it is 
stated that he who knows the dahardkd$a attains the 
power of willing the truth : and this also gives rise to the 
knowledge that the dahardkd^a is the Supreme Brahman. 

Moreover, in the passage—“ Whatever is the 
magnitude of this (elemental) ether, that is the magnitude 
of this daharaka&a within the heart ” ( Chhand. Up. VIII. 
1* 3.)—there is given (between the dahardkdsa and the 
elemental ether) the relation of a subject c f comparison to 
the thing with which it is compared ; and this cannot be 
appropriate, if the dahardkdsa is taken to be] the 
elemental ether. 

It may, however, be said that this relation of a 
subject of comparison to the thing with which it is 
compared is founded upon the limitation due to the heart 
(as an enclosing organ). In such a case, it cannot be 
appropriate for the akd$a limited by the heart to be the 
abode of all things including heaven and earth. It may be 
further objected (here) that even in the case where the 
daharakaia is understood to be the Supreme Self, it is not 
(at all) possible for that akd&a to be the subject of a 
comparison with the external elemental ether, because in 
the passage beginning with —“It is greater than the 
earth, it is greater than mid-heaven 19 ( Chhand . Up. III. 
14. 3.), it (viz., the dahardkdsa) is declared to be greater 
than all things.535 

But this is not right; because the passage (under 
notice) here is intended to negate, in relation to the 
dahardkdSa^ that littleness which would result to it from its 
being contained within the interior of the lotus-like heart; 

535, The elementat ether is not than the Brahman. The purpor- 
really intended to be compared ted comparison only negates the 
with the dahara-akaia as the littleness of the dahaTa-dikaha. 
former is not greater in magnitude 
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as, for instance, the statement that the sun goes like an 
arrow is intended to deny slowness of motion in relation to 
the sun who really moves much more quickly (than 
the arrow). 

It may again be said thus. In the passage beginning 
with—“This Self is devoid of sin” {Chhdnd* UP. V HI* 
1. 5)—it is not the dahardkasa that is referred to; because 
in the statement—“ Inside of it, there is the little ether (or 
dahardha) ; what exists within that, that has to be sought 
after” (Chhdnd. Up . VIII. 1. 1)—what exists within the 
dahardkagciy and is different from it, is spoken of as the 
object fit to be sought after ; therefore (in connection with 
the passage) here, it is proper to point out that what is 
described therein as ‘ This Self which is devoid of sin 9 
constitutes that very object which is fit to be sought after. 

This would be so, provided the scripture itself did not 
differentiate the dahardkasa from what exists within it. 
But it (viz*, the scripture) has differentiated (these). 
Accordingly, in the passage 536 *—“ Nov/ (there is) that small 
lotuslike home which is in this city of the Brahman , 
(Brahmapura)', that subtle ether (dahardkasa) which is 
inside of it and what exists within that (subtle ether), that 
(i.e., the subtle ether and what is inside it) has to be sought 
after” ( Chhdnd * Up, VIII. 1. 1.)—the Supreme Brahman , as 
an object of worship, being conceived to be quite close (to 
the worshipper), the body of the worshipper is (first) pointed 
out by the word Brahmapura , then the heart, which is 
within that (body) and forms a member thereof, having 
the shape of a lotus and possessing a small size, is stated to 
be the home of the Supreme Brahman ; then, for the 


536. In this k y sentence 
Sankara understands ‘ what exists 
within that* as the da}iara-aka&a 
existing within the lcr uslike home. 
Ramanuja, referring to the near* 
e9t possible an ecede it of ‘that’, 
makes it clear that the quest and 


the updi and refer to both the 
‘subtle e her* and its host of 
qualities. Tat in the sen-tenpe 
can be ) agar dad as a avatidva 
compound of safa and taty re- 
duced to t ;e form of a single word 
in the sini alar number. 
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purpose of graciously assisting the worshipper, He who is 
omniscient and omnipotent and is the one ocean of 
tender love to all those who seek refuge (with Him), is 
referred to by the word, daharakaka , as existing quite 
within that home and as being worthy to be meditated 
upon in a condition that is wholly fine ; then the whole 
collection of qualities which are contained in Him, namely, 
the quality of being naturally free from all evil, that is, 
being devoid of sin, etc., the auspicious quality of being 
naturally unsurpassed in excellence, that is, willing the 
truth, etc., is pointed out in the statement— 4 That has to be 
sought after ’—to constitute the object which has to be 
meditated upon. 

Here in the statement— 4 That has to be sought 
after ’—the daharakaka and the collection of qualities 
existing within it are both contemplated by the use of the 
word, 4 that and it is taught that both of them have to be 
sought after. The meaning is this, that after the explanatory 
statement—‘Now (there is) that small lotus-like home 
which is in this city of the Brahman 9 —it is enjoined that 
the daharakaka wi hin that small lotus-like home and the 
collection of qualities within that daharakaka have both to 
be sought after. 

It may (now) be asked how it is made out that what is 
denoted by the word, daharakaka, is the Highest Brahman , 
that what is refer: ed to in the expression, 4 what exists 
within that \ relates to His qualities, and that there is a 
commandment given, which, contemplating both these by 
|he use of the word, 4 that,’ enjoins that both of them have 
to be sought after. Then listen with an attentive mind537 # 

537. R5n:5nuja no* makes a particulars about what is inside 
survey of the whole Vll£. 1, the ‘little ether’ (2), The teacher 
showing the continuity of thought points out that the dahara-&kdka 
and paying special i ttention to is not little and that all things are 
pronouns and their i ltecedents. contained in it. This he does by 
After meditation on tt s dahara - suggesting a comparison with the 
akaia and what is nside it is elemental ether: at the same 
taught (1), the discipl s ask for time the attractiveness of the 
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In the statement—‘Whatever is the magnitude of the ele¬ 
mental ether, that is the magnitude of this ether (dahardkdia) 
within the heart ' (Chhdnd. Up. VIII. 1* 3)— it is declared 
that the dahardkdia is very great in magnitude; then, in 
the statement—“ In this ( asmin ), which is wholly inside of 
it, are contained both heaven and earth, both fire and air, 
both the sun and the moon, lightnings and stars” 
( Chhdnd. Up. VIII, 1. 3.)— the dahardkdia which is itself 
the subject under consideration is referred to by the word, 

* asmin 1 (‘ in this ’), and it is declared that it (viz*> the 
dahardkdia) forms the support of the whole world ; then 
io the statement—“ Whatever there is here as belonging to 
him (i.e., to the worshipper), and whatever is not, all that 
is contained in this (asmin)” (Chhdnd. Up. VIII. 1, 3)— 
that very dahardkdia is thought of again by means of the 
word f * asmin* (‘in this’) ; and it is therein declared 
(further) that the dahardkdia possesses an unsurpassably 
enjoyable character by mentioning that whatever there is 
here in this world in relation to the worshipper in the way 
of a collection of enjoyable things, and whatever such 
enjoyable things there are not here, but are merely 
(included) within the range of his desires,-^the whole of 
that totality of enjoyable things is contained within this 
above-mentioned dahardkaia ; then it is said that, 
although this dahardkaia exists within the heart which 
forms a member of the body, and although the body is 
subject to old age, death, etc., it (viz., the dahardkaia) 
does not undergo any modification whatsoever, for the 
reason that it ( viz ., the dahardkaia) is very fine ■ and 


former is also made clear (3). 
Before he can say more about the 
dahara-aka&a , the pupils interrupt 
him hastily witha question about 
the'effects on it of the decay and 
death of the body (4j. In 5, the 
immortality of the dahara akaia 
is first taught, and then the 
thread of the teaching, interrupted 
by the hasty question in 4, is 
resumed from where it was left at 
the end of 3. The desirable 

II. S.B.—17. 


qualities of tie dah&ra-dkdia are 
now enumerated. Ail kdaias are 
included, in it like ponds in the 
sea, because it has the qualities 
given here. (Satya kama in 5 
may mean that the means 
for the enjoyment of the Lord’s 
desires are eternal» or itl< may 
refer to His hghest heaven.) 
Then the fruits of the meditation 
taught are described. (4-6 ). 
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minute owing to its being the Supreme Cause of all things538; 
thfen in the statement—“ It is for this very reason, indeed, 
that this real entity is the Brahma-pura ” ( Chhdnd • Up* 
VIII* 1 . 5 )— it is taught that that same dahardkaha 
is what constitutes the real entity and forms 
the city known as the Brahtnan y which is the abode of the 
whole world ; then in the statement—“ In this (astnin) are 
contained all the desires ( kdmdh ) ” (Chhdnd. Up . VIII. 
1 . 5 )— the daharakdsa is referred to by the word, asmin y 
and the qualities which are worthy of being desired (are 
referred to) by the word, kdmdh y and it is pointed out 
(further) that those (qualities) exist within the dahardkaSa 
then this same idea of the daharakdsa being characterised 
by all such auspicious qualities as are worthy to be desired, 
as well as of its being the Self, is made clear by the passage 
which begins with—“ This Self is devoid of sin ”, and 
concludes with—“ He wills the truth ” [Chhand. Up. VIII. 
1. 5) ; then in the passage beginning with—“ Just as people 
here on earth follow ”, and ending with—“ For them, there 
is no free movement in all the worlds ” (Chhdnd. Up. VIII. 
1. 6).—it is declared that those who do not know the eight 
qualities which are given here in the context, and do not 
also know the Self characterised by them and denoted by 
the word, daharakdsa , as well as those who perform 
religious rituals for the attainment of such enjoyable objects 
as are different from that (Self)—both these (kinds of 
persons) attain impermanent results and cannot possess 
the power of willing the truth; and then in the passage 
beginning with—“ Now those who depart from here, after 
having known the Self and also His eternal and auspicious 
qualities, for them there is free movement in ail the worlds*’ 
(Chhdnd. Up. VIII. 1. 6.)—it is said that those, who know 
the Self denoted by the word, daharakdsa , and the 

538. The cause is always be ng the Internal Controller of 
subtler than ttie effect and is not eachofthem.lt is therefore de- 
involved in the mod fications of scribed as Satyam, the Reality or 
the effect. The Supreme Cause Fe^l Entity which does not 
is subtler than all other causes, undergo any modification. 
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desirable qualities which exist therein and which consist of 
the quality of being devoid of sin, etc., obtain, solely 
through the grace of that Highest Person who is the ‘ocean 1 
of ail noble qualities, the fulfilment of all desires and the 
power of willing the truth. 

Therefore, it is definitely determined that what is 
taught here is that the dahardkaba is the Highest Bfdhtticm, 
that the collection of desirable qualities, beginning with the 
quality of being free from sin, exists within it the 
daharakaia), and that both these things the Bf&htncttt 
and the qualities inherent in Him) have to be sought after and 
specially desired to be known. Accordingly, the Vdkyakdra 
also makes this point clear in the passage beginning With— 
“ The scriptural expression, ‘what exists within that* 
( Chhdnd . Up . VTIT. 1. 1), refers to qualities that are Worthy 
erf being desired 

In this very manner, for the foregoing felons, the 
dahttrakaba denotes the Supreme Brahman Hftnself. 

Sutra 14. Gati&abddbhyd'm ttithdhi dfishtaih fr?) 
lingam cha . 

On account of (the individual selves) going 
to (and returning from) it and on account (also) 
©f (its being indicated by) the word \Brahma-ioka), 
(the daharakaha is the Brahman); accordingly, it IS 
so seen declared in the scriptutes, and there are 
also grounds of inference (in this behalf). 

The daharakaha is the Highest Brahman for the 
following reason also. 539 In the passage—“Just as those who, 

539; The question of sleep is Salya here, is called Br&fynaitika 
di ecus feed greater length in in ChUnd . Ufa ttl. 3. Z Sod 

Ved. SQt. lit. 2. The argument Bfih. Up. IV. 3. 33 kid lVs‘,*,, *3. 
here is thst the daharakaha In these latter pasfcagfcs, thfe inai- 
described as Brahmapura ana vicinal soul is said to rest in the 



128 


SRI-BHASHYA [Chap. /, Part * III 

not knowing the land (well), walk over it again and again 
and do not come upon the golden treasure hidden therein ; 
so also these beings, in spite of their moving in that 
direction day after day, do not yet win this (etam) Brahma - 
loka y for they are ridden upon by ignorance ” ( Chhand . 
Up* VIII. 3. 2)—the daharaka$a y which is the subject under 
consideration here, is pointed out by the word, *this\ 
The fact that all beings are therein said to move in that 
direction day after day, and the fact that that dahardkaha 
towards which they move is referred to by the word, 
Brahma-loka —both go to show that the dahardldha is the 
Highest Brahman* 

It may be asked how these two things are capable of 
establishing that this (dahardka'sa) is the Highest Brahman . 
To this the reply is given that “ accordingly, it is so seen 
declared in the scriptures. ” Elsewhere in the scriptures it 
is seen declared that, during deep sleep, all the individual 
selves go to the Highest Brahman day after day, as (for 
instance) in the following passage—“ In this very manner, 
indeed, my dear child, all these beings reach the Sat y and 
do not still know that they are going to reach the Sat ; 
and having returned from the Sat t they do not know that 
they have returned from the Sat . ” ( Chhand . UP* VI. 9. 2 

and VI. 10. 2). Similarly, the word, ‘ Brahma-loka \ also 
is (elsewhere) seen used to denote the Highest Brahmany as 
in the passage—“Thus said he (*.«., Yajnavalkya): ‘Thou, 
supreme sovereign (Janaka), this (upholder of the individual 

Brahmaloka during deep sleep, towards a state or condition wt*ere 
This is taken as proving that the the BraJiTiaO, fnd the individual 
daharakd&a is the Supreme soul cannot be easily distinguished. 
Brahman. RBmSnuja interprets Ahern'-t ve'y the movement of the 
Chhand Up. VITl 3, 2. in ano- soul can be in time: that is, it 
thei.way also, taking the Brahma- ' exists at all times. It may also be 
loka to be the Internal Controller. noted that HamSnuja quotes the 
In the analogy of ignorant men * analogy about the hidden treasure 
walking over the bidden golden in full, in order to refute a 
treasure, we have a movement in possible objection that the soul 
space above the treasure. The rests in the space inside the heart 
movement of the individual so«l and not in the Brahman . 
cannot be in space, but only 
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selves during deep sleep) is the Brahma-loka" (Bfib. 
Up . IV. 3. 33 and IV. 4. 23). The movement (of the 
individual souls) to the Brahman is not seen in other texts 
(dealing with other things than the Brahman)* But this 
very thing is (actually) declared in the scriptures, that all the 
individual selves remain in the d ahatdka'sa, free from 
sorrow, during deep sleep, as at the time of 
universal dissolution. And this is a sufficient basis for the 
inference that this (daharaka&a) is the Highest Brahman . 

Similarly, the word 'Brahma-taka (in the context) 
being used with the significance of a grammatical equation 
(between) its component parts (Brahman and loka) t so as to 
denote this daharakaha (in the sense of the Brahman who 
is Himself the world to be attained), may, independently of 
any other authoritative employment (thereof), be taken to 
be sufficient basis for the inference that this (daharakaha) 
is the Highest Brahman • To this effect says he (*♦$., the 
Sutrakara) —“ There are also grounds of inference (in this 
behalf). ” According to the rule applicable to the 
compound word nishada-sthapati (or the lord who is a 
nishada or non-Aryan), it is more reasonable to adopt the 
karmadhardya word-composition here than the shashti . 
tatpurusha. (Vide Pur . Mim . VI. 1. 51 & 52.)540 

Or, the passage—“ They move (in that direction) day 
after day ” ( Chhdnd, Up, VIII. 3. 2) —does not speak of the 
movement (of the individual selves towards the Sat) during 
the time of deep sleep ; on the other hand, (it says that) 

540 Jaimini discusses and appo< itonal) and not tat-6urush& 
settles the question who is the (or deter.ninalive). Wherever 
nishdda-sthai:ati (the nishada - possible, compound words should 
lord) entitled to perform the e reg rded as p^o^tional, as 
Vedic sacrifice called the Raudra the full force of the component 
He is not a iord of the nishadas, terms is only then brought out. 
himself not be 5 ng a nishada , but In the instance here, Brahmaioia 
l elonging to one of the classes has to be understood as ‘the 
entitled to study the Vedas: but he Brahman who is Himself the world 
is a lord who is himself a nishada, to be attained*, and not as *a 
The compound word has to fce world belonging to or related to 
taken to be karmadharaya (or the Brahman, 
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they move day after day over the dahrakasa , which is 
always existent as the Internal Self (of all beings) and which 
forms the highest object of human pursuit: that is, them¬ 
selves existing at all times and not knowing Him, they do 
not obtain Him, that is, do not attain Him. Just as those, 
who do not know the hidden golden treasure and the place 
wherein it is (hidden), although they may be always moving 
thereon, do not yet come by it, just so (is it the case here). 
Such is the meaning (here). 

This very same constant movement (of the individual 
selves) over the (hidden) daharaka&a> which is existent as 
the Internal Self (of all beings), (the movement) which 
belongs to all beings who are controlled by that 
(daharaka'sa) and are ignorant thereof—goes to show that 
that daharakdia is the Highest Brahman . Accordingly, 
elsewhere (in the scriptures) it is seen declared that the 
Highest Brahman who exists as the Internal Self (of all 
beings) is not realised by the beings who are controlled by 
Him and abide in Him. For instance, (it is declared) in the 
Aniarydtni’brdhmalia Bfih . Up. 111*1) thus:—“He, 

whio, dwelling in the self, is within the self, whom the self 
does not know, whose body is the self, and who internally 
rules the self—(He is thy Internal Ruler and immortal Self)” 
{Madh- Bfih* Up . III. 7. 22); “He sees unseen, hears 
unheard” {Bfih* Up . III. 7. 23). It is needless to see this 
declared elsewhere (also in the scriptures). 

This constant movement of all beings over Him who 
exists in the heart and is made out, from the illustrative 
example of the (hidden golden) treasure, to be the highest 
object of human pursuit—(the movement) which, having 
Him as its basis, belongs at all times to all the beings who 
are ignorant (thereof)—is itself a sufficient ground for the 
inference that this (daharaka&a) is the Highest Brahtotan. 5 * 1 

, 541, The point here is that the true of the latter is also tr*e of 
dahar&k&ia is identical with the the former. 

Antaryamin , and that what is 
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For the following reason also, the daharak3$a is the 
Highest Brahman. 

Sutra 15. DhjittScha mahimno sydsminnupalabdhd}. t®^) 

Because also His (i.e 3 the Brahmans) great¬ 
ness as the support (of the world) is found 
(mentioned) in relation to this ( dahardkasa ). 

In the passage beginning with—“ He, the Self, (is the 
bridge) ” (Chhand Up. VIII. 4- 1)—the dahardkdSa> which 
is the subject under consideration (here), is referred to. 
Then in the passage—“ He is the bridge, the support of all 
these worlds, so that they may not get the into confusion 19 
{Chhand. Up. VIII. 4. 1)—(the state of) being the support 
of the world is declared (in relation to the dahardkaSa). 
And this goes to show that the daharakasa is the Highest 
*Brahman. Indeed, to be the support of the world consti¬ 
tutes the greatness of the Highest Brahman , as it may be 
made out from the following and other passages “ He is 
the Lord of all, He is the master of all beings, He is the 
proteetpr of all beings, He is the bridge and the support of 
all the worlds so that they may not get into confusion. ” 
(Bfih . Up. IV. 4. 22): “ Under the supreme command of 

this Akshara (or the Imperishable Brahman ), O GargI, the 
the sun and the moon stand well supported ( Brih• 

Up. III. 8. 9). And this above-mentioned greatness which 
is known as the support (of all) and belongs to Him who is 
the Supreme Brahman is found to exist in relation to this 
daharakada. Therefore the dahardkaha is the Highest 
Brahman. 





Sutra 16. Prasiddhe^cha. ( 8i ) 
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And because also it is well known (that the 
word fast a means the Brahman). 

Moreover, the word 'Jhaka is well known to denote 
the Highest Brahman , as in the following and other 
passages—“ If this AkaSd (i*e: 9 the Brahthan) be not Bliss, 
who indeed is there that can live and who that can 
enjoyf” 542 (TaitU Up. II. 7. 1); “All those beings are 
indeed born out of fh e Aka id above”. ( Chhand . Up* 1:9: 1). 
The idea here is this, that the well known use (of the word 
(Xkaka) when characterised by the qualities of being devoid 
of sifv etc., (in the sense of the Brahman) is of stronger 
authority than its (other) well known use to denote the 
material element of ether. 

Thus indeed has the view that the daharaUaha is the 
material element of ether been refuted (in the preceding 
four Sutras). Now, however, after raising the doubt 
that the dahardkdia is the internal individual self, he ( i.e 
L he Sutrakara) proceeds to disprove it thus : 

) 

Sutra 17. ItaraparSntaridt sa itichenndsambha 

If it be said that, owing to there being a 
reference to another (than the Brahman ), it is he 
(viz., that other, namely, the individual self, who 
is the daharakaia), it is replied that it is not so; 
because of the inappr opriateness (ol the qua¬ 
lities of the daharakaia being attributed to the 
individual self). 

542. The verbs, cinyat and harpiness in this world and of 
prdnyat, (being the potential bliss in mokshci . $ nkara in his 
tlrrd person singular respectively commentary on the Taitt. Up. 
of an and pran) refer to breath- takes them as referring to the 
ing. RangarSmanuja interprets activities of the apana and the 
them as expressive of enjoyment of prdnd . 
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What has been stated above to the effect that, in 
accordance with the other parts of the context, the 
dahardkaSa is the Highest Brahman —that is not right; 
because in the other parts of the context, it is that which is 
other than the Highest Brahman , that is, it is the individual 
self, which is directly referred to ; as in the following 
passage —“ Now this jiva rises up from this body, and> 
having reached the Highest Light, he (f.e., the released 
individual self) manifests himself in his own true form. 
He is the self, said he ( i.e the teacher). He is immortality, 
he is the fearless, he is the Brahman {Chhdnd* Up* VIII* 
3. 4). 

No doubt, it is not possible for the dka§a> which, in 
the statement,—“ Inside of it, there is the little ether (or 
daharaka&a )”— (Chhdnd . Up* VIII. 1. 1.)—is taught to be 
within the lotus-like heart (of man), to possess the character 
of the material element of ether, inasmuch as (between 
these two aka's as) there cannot be, among other things, 
the relation of the subject of comparison to the thing with 
which it is compared ; nevertheless, it is proper to accept 
(in relation to the dahardkasa ) that, in accordance with 
the other parts of the context, it has the character of 
the individual self. Moreover, the word, akada, owing to 
its (import) being in association with luminousness and 
other such (qualities), is applicable only to the individual 
self. 543 

If it be so held, the reply to it is this : “ it is not so 

because of the inappropriateness. n This (dahardkasa) is 
not the individual self; because the qualities of being 
devoid of sin, etc., cannot exist in relation to the individual 
self. 

543. T’>e putvapakha seeks to the fearless. But it is the Highest 
identify the samprasada in VIlI. Light who is thus described—not 
3. 4. (which can only he the indivi- the samprasada . The qualities 
dual selfy with the daharaka&a. It of the daharaka&a are uncondi- 
is argued that this samprasada is tioned: those of the released soul 
described as the Atman and the are made manifest on its being 
Brahman , as immortality and as- emancipated. 

II. S3— 18. 
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Sutra 18. Uttaracfichedavirbhutasvarupastu. 83) 


If it be said that it ( viz., the idea of the 
daharakaia being the individual self) results 
from a subsequent passage 'it is replied that it 
it is not so); for that (individual self which is 
mentioned later in the context) is, on the con¬ 
trary, what has its essential nature made mani¬ 
fest (by the removal of the concealing veil of 
the effects of karma-) 

It may, however, be said that from a subsequent 
passage (in the context), that is, from the passage uttered by 
Prajapati, it is definitely determined that it is the individual 
self which is associated with the qualities of being devoid of 
sin, etc. 


What is (here) said is this :—The passage 544 attributed 
to Prajapati (in the context) relates certainly to the indi¬ 
vidual self. Accordingly, Indra heard (from somebody) 
in the form of a tradition the utterance of Prajapati to the 
effect: “ He who is the atman (or the self) is devoid of sin, 
is free from old age, free from death, free from sorrow, 
free from hunger, free from thirst, and desires the truth and 
wills the truth ; he has to be sought after, he has to be 


544. RSmanuja here sums up 
Chhand . Up. VIII. 7 to 12, where 
Prajapati teaches Indra the 
nature of the individual self. 
Indra learns to distinguish the 
self from the body which can be 
seen reflected in a mirror and 
from one’s own form as seen in 
dreams. In dreamless sleep the 
self seems to him to be almost 
extinct. Then Prajapati shows 


how the self is different from the 
senses and what its pure state in 
moksha is. The teaching of 
Prajapati is regarded as an ahga , 
a subsidiary part, of the dahaYa- 
vidya , the teaching relating to 
the worship of the Brahman as 
the daharakCL&a. The fruits of 
the latter are prescribed for tho 
iotmer also. 
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specially desired to be known; he who understands and 
knows545 that self attains all worlds as well as all desires ” 
( Chh&nd. Up. VIII. 7. 1) : he then approached Prajapati 
with the object of knowing the essential nature of the self (or 
atman) that has to be sought after ; then with the intention 
of finding out the capacity of his pupil, Prajapati gradually 
taught him {i . < 5 ., the pupil, Indra) the embodied individual 
self as he is found in the conditions of waking, dreaming and 
dreamless sleep ; then, on noticing that Indra did not find 
anything (in the self) worthy of acceptance in each of those 
(conditions), and that he was thus fit to receive the teaching 
regarding the essential nature of the pure self, he (f.e M 
Prajapati) said to him (Indra) thus—‘This body, O Indra, is 
indeed liable to decay ; it is subject to death ; it is (simply) 
the abode of this incorporeal and immortal self” (Chh&nd. 
Up. VIII. 12. 1); and it was explained to him (therein) that 
the body serves as an abode (for the self), that the self 
presides therein, and that this (self) whieh is unembodied is 
characterised b> immortality as its nature ; then in the 
passage—“ To him who remains with a body, there is no 
destruction of the pleasing and the unpleasing ; the pleasing 
and the unpleasing touch not him who remains without a 
body ” ( Chh&nd . Up. VIII. 12. 1)—it is taught that he, who 
is associated with a body evolved in response to hartna> has 
thereby to undergo miseries consisting of the experience of 
pleasures and pains, and that, when he is finally freed from 
the body, those miseries also come to an end ; then in the 
passage—“ In this very manner, this same satnpras&da (or 
the individual self), rising up from this body, attains the 
Supreme Light, and becomes manifest in his true nature ” 
(Chh&nd. Up ♦ VIII. 12. 2.)—(Prajapati) taught complete 
dissociation from the body to be the essential nature of the 
individual self. 

545. “Understands” (which is (or vijanati) means ‘ ‘meditates on, 
how anuvidya has been rendered) performs dhyana about”. See 
signifies “has knowledge of the Vol. I, p, 16, where this explana- 
syntactical meaning of scriptural tioa is given; 
sentences about*“ knows ” 
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Then, in the passage—“ He (Le., the Lord) is the 
Highest Person; he the released self) moves about 

there (in the Highest Heaven), eating, playing and enjoying 
either in the company of women, or with vehicles, or in the 
company of relatives ; he (in His presence) does not mind 
this body which has had birth” (Chhdnd* Up . VIII* 12. 3.) 
it is stated that the Supreme Light which is the object to be 
attained is the Highest Person, that the individual self, 
whose veil of ignorance has been removed, and who has 
attained unto the Supreme Light, obtains, in the world of 
the Brahmariy all the objects of enjoyment desired by him, 
and that all the wrong aims of life, such as (the love of) the 
body which are due to karma and are inseparably associated 
with pleasure and pain, are not even thought of (there) » 
then in the passage—“ Just as the draught animal is yoked 
to the cart, similarly, prdna (or the self characterised by 
life) is yoked to this body ” ( Chhdnd . Up. VIIL 12. 3)— 

by means of the illustrative example of the yoking together 
of the draught animal and the cart it is explained that 
it is to that very thing the individual self) which has the 
essential nature mentioned above, that there results, in the 
state of samsdra , such an association with the body as is 
dependent upon karma . 

Then in the passage—“Now where the eye is fixed upon 
visible form, there is the person of the eye (i.e., the self); 5 ** 6 
the eye itself is the instrument of vision ; and he who 
knows, ‘ I smell this \ he is the self ; the nose is the 
organ of smelling ; and he who brows ‘ I utter this/ he is 
the self ; the tongue is the organ of speech ; and he who 
knows “ I hear this ”, he is the self; the ear is the organ of 
the hearing ; and he who knows ‘ I know this, ’ he is the 
self; the mind is his divine eye ” ( Chhdnd . Up. VIIL 12. 4 

and 5)—it is clearly shown that the eye and the other 

546. "The person of the eye” expression in Chhand * Up. VI. 
here stands for the individual 15. 1 stands for the Supreme 
self to whom the eye is an instru* Person. See Antaradhikarana, 
ment of knowledge. But the same pp, 31-44 above. 
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(sensory organs) are the instruments of sensation, that 
visibility, etc., are the objects of knowledge, and that he 
(i.e., the self) is the knower (thereof); thus it is explained 
that, for these very reasons, he (i.e., the individual self) is 
distinct from the body, the senses, etc. 

Then by means of the passage—“ This above-mentioned 
person, indeed, perceiving with this mind, namely, his 
divine eye, enjoys all those desires which are found in the 
world of the Brahman (or th % Brahma-loka) ” ( Chhdnd . 
Up. VIII. 12. 5)—it is taught that that same (self), when he has 
shaken of the body and the senses, which are dependent upon 
karma, enjoys all desires through the divine, i.e., the 
spiritually natural knowledge denoted by the word, mind; 547 
then in the passage—“ Indeed, the gods worship this above- 
mentioned self; from it, all the worlds have been obtained by 
them as well as all desires ” (Chh&nd. Up. VIII. 12. 6)—it is 
given that those, who have knowledge, realise the self to be 
possessed of the nature mentioned above ; then it (viz., the 
context here) is concluded with the passage—“He wlio 
understands and knows that self, attains all worlds, as well 
as all desires: thus said Prajapati indeed” (Chhdnd. Up. VIII. 
12 . 6.)—wherein it is taught that he, who knows the self to 
be possessed of the nature mentioned above, obtains in the 
result that experience of the Brahman which is characterised 
by the complete attainment of all worlds and all desires. 

Therefore, from this passage (which is attributed to 
Prajapati) it is made out that that which possesses the 
qualities of being free from sin, etc., and is mentioned in the 
very beginning (of the context) as the object to be 
known, is certainly the individual self. Thus it is possible 
for the individual self to possess the qualities of being free 
from sin, etc. Consequently, it being possible for the 

547. The mind a» the divine released self. In the latter case 
eye is mentioned twice in VIII. the reference is to the dhMrma- 
12, 5—first in association witi the bhuta-jrt&nz of the self, its attri- 
self in the state of samsara, and bate of knowledge, expanded to 
then in association w.th the fullest proportions. 
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individual self mentioned in the later portion of the passage 
relating to the dahardkasa to possess the qualities of being 
free from sin, etc,, that (individual self) alone is definitely 
determined to be the dahardka&a (here). 

In reply to this (position), he (i.e., the Sutrakdra) 
says : “ For that (individual self mentioned later in the 
context) is, on the contrary, what has its essential nature 
made manifest (by the removal of the concealing veil of the 
effects of karma) ( Ved . Sut. L 3. 18). In this passage 
which is attributed to Prajapati (here in the context), that 
individual self is mentioned which is of this nature, namely, 
that it possesses an essential nature characterised by the 
qualities of being free from sin, etc., (all) originally 
concealed by ignorance ; which afterwards, becoming free 
from the bondage of karma and rising up from the body, 
attains unto the Highest Light; and which then, having its 
truly essential nature revealed, becomes distinctly character¬ 
ised by the qualities of being free from sin, etc. On the 
other hand, in the passage relating to the dahardkasa , it is 
the dahardka&a, whose essential nature is (ever) uncon¬ 
cealed and is associated with the qualities of being free from 
sin, etc., that has to be truly understood. 


548 The attribute of being the “ bridge ”, of being the 
support of all the worlds, and other such attributes can, 
under no circumstances, be^ng to the individual self, even 
when it stands revealed in its essential nature ; these 
(attributes) and the attribute of being the controller of the 
intelligent and non-intelligent things, as learnt from the 


548. This paragraph brings 
out the force of tu (rendered as 
‘on the contrary*) in the Sutra. 
The Sutrakdra in effect says ; 
H What is referred to is only ihe 
individual self whose essential 
natuie has been made manifest, 
not the daharaka&a . Even the 


released in'ividual self cannot be 
the daharakaka whose qualities 
are unconditioned,* * In his 
commentary on Ved . Sut . IV, 
4. 1, Ramanuja explains what is 
meant Ly the individual self hav'ng 
its essen ial nature made manifest 
on attaining the Supreme Light. 
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etymological significance of the word s atya 549 —truth or 
existence—go to prove that the daharakata is the Highest 
Brahman . Under the aphorism beginning with—“ Except 
in the matter of the activity relating to the creation, etc* of 
the world ” (Vcd. Silt. IV. 4. 17) 550 —we shall establish 
that the attribute of being the “ bridge ”, of being the 
support, and other such attributes cannot at all belong 
to (the self) even when it has its essential nature revealed. 


If so, the question may be asked why it is that, in the 
passage relating to the dahardka'sa> the individual self is 
mentioned at all in the statement beginning with—“ Now 
this same samprasdda (attains the Supreme Light) ’ 
(Chhand. Up . VIII. 12. 2). To this objection, 551 he (*.«., the 
Sutrakara) gives the answer as follows :— 


Sutra 19• Anyarthakcha ParBtnarkah. ( 84 ) 

Amd the reference also (to the individual 
self) is made (in the context) with a different 
object in view. 


549. The etymology of Satyam 
is given in Chhand. Up. VlII. 
3. 5, where the word is analysed 
intosat’ti and yam . Sat is ex¬ 
plained as standing for intelligent 
so-tls and ti for non-intelligent 
mattai. Yam signii ies a control¬ 
ler. Thus Satyam means the 
Controller of the intelligent Fnd 
non-intelligent things. Earlier, 
in VliJ. 3. 4, the daharakaha 
is named Satyam. 

550. This is Ved. Sut. (IV. 4. 
17), and it runs as follows: 
“Except in the matter of the 
activity relating to (the creation 

etc. of) the world, (the released 
souls possess all the powers 


belonging to the Supreme 
Brahman) because of (the Supreme 
Brahman Himself forming) the 
topic of the context (here wherein 
the above-mentioned activity is 
referred to): and also of the non- 
mention (of the released souls 
therein). 

551. The purvapaksha argues 
that the reference to the sampra - 
sada here c^n only be with a view 
to teach that it should be the object 
of meditation*, hence it must be 
identical with the daharakaha . 
The reference is not called for 
either by way of answer to any 
question or byway of a subsidiary 
meditation, 
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(In the passage relating to the daharakasa in the 
context here) it is stated that, in the same way in which the 
daharakasa possesses the qualities of being free from sin, 
of supporting the world, etc., the released individual self, on 
attaining unto that ( daharakaS a ) y attains it own natural 
condition characterised by the auspicious qualities of being 
free from sin etc. Through this (statement) it is intended 
to teach that peculiar qualification of the Highest Person 
which constitutes the cause of such (attainment by the 
individual self); therefore it is that that the individual self 
mentioned in the passage attributed to Prajapati is referred 
to herein. 

Moreover, 552 in the passage attributed to Prajapati, 
the knowledge relating to the reality of the essential nature 
of the released individual self has been mentioned so as to 
be helpful to the worship and meditation relating to the 
daharakasa ; for the individual self who is desirous of 
attaining the Brahman , has necessarily to know his own 
essential nature ; because, owing to the fact that a person 
who is himself possessed of auspicious qualities, obtains 
the experience relating to the Highest Brahnian y who is 
possessed of an incalculable series of auspicious qualities 
unsurpassed in excellence, the knowledge relating to the 
reality of one's own essential nature is included among the 
results flowing from the worship of and meditation on the 
Brahman . “ He attains all worlds, as well as all desires M 
(Chhand . Up . VIII. 7. 1) : ** He moves about there, eating > 

playing" {Chhand. Up. VIII. 12.3.)—these and other such 
results to be attained, which are all mentioned in the 
passage attributed to Prajapati, are also the same as the 
results that arise out of the meditation and worship relating 
to the daharakasa. 


552 This replies to a possible ofthe nature of tha individual self, 
objection that no purpose is served which cannot be an object of 
in the context by the description worship. 
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Sutra 20, Alpakruteriti chettaduktam. ( 85 ^ 

If it be said that, owing to its (*•«•> the 
daharakakas) being declared in the scripture to be 
“little”, (it is not the Brahman f then it is replied 
thereunto that) this (objection) has been 
already answered. 

It may again be said that in the scriptural statement— 
“Inside of it there is the * little ’ ether ( daharakaka ) ”— 
(Chhand. UP, VIII. 1. l.)-the scriptural declaration of a small 
magnitude appropriately belongs only to the individual self* 
who is compared to the point of a goad, 553 but is not 
applicable to the Brahman who is greater than all. What¬ 
ever answer has to be given to this objection has indeed 
been already given by the aphorism containing the 
expression, “ because He is to be so realised”. ( Ved . Sut, I. 
2 . 8 ). 

5 54 Therefore, the daharakaka is none other than the 
Highest Person, who is free from even the smallest taint of 
ignorance and all other evil, and who is an ocean of 
innumerable noble qualities such as knowledge, strength, 
sovereignty, heroism, power and valour, which are all 
natural to Him and are unsurpassed in excellence. But he 
who is pointed out in the passage attributed to Prajapati 
has the body due to karma , as made out from the following 
passage among others, “It is as if they struck him (the 
dream image), as if they chased him ” ( Chhand . Up, VIII. 


553. Vide &vet. Up. fV. 8). 

554. Completely refuted objec¬ 
tions cannot be raised for a second 
time in a work like the Ved . Su f . 
Hence Sut . 20 must be deemed to 
have in v ew doubts additional to 
those dealt with undei 1. 2. 7. 
RfimSnuja here indicates that these 
centre round the question whether 

II. S.B —19. 


the ‘littleness* of the daharakaka , 
as described in the rest of the 
context, may not be natural. The 
question is decided on the strength 
of the unm stakable characteris¬ 
tic* of the Brahman attributed to 
the dahardknia. The / hga is of 
more force than the pTakarana . 
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10. 2): and who, owing to the subsequent attainment of the 
Supreme Light, has his essential nature revealed, marked by 
the qualities of being free from sin, etc.: thus this 
(individual self existing in the condition of final release) 
cannot be the dahardkaia . 

For the following reason also, this (daharaka&a) is in 
this manner (different from the individual self). 

‘sr 

Sutra 21. Anukfitestasya cha. **6) 

Because also of its resemblance to Him 
(this individual self is not the dahardkata or the 
Brahman). 

This internal individual self which is freed of bondage^ 
and which, owing to its resembling that dahardkada which 
is the Supreme Brahman , obtains the qualities of being 
free from sin, etc., cannot be the dahardkaia. To resemble 
Him (tadanukdrah) is to become similar to Him. 555 Thu s 
the finally released individual self is declared in the 
following passage to become similar to the Supreme 
Brahman : “ When the wise seer sees that Person, who 

is bright like gold and is the creating Lord, and who is the 
source of the material universe, then that wise man, shaking 
off merit and demerit and being untainted, attains the 
highest degree of equality (/.<?., similarity with the 
Brahman) (Mupd. Up. III. I. 3). 

Therefore, that which is mentioned in the passage 
attributed to Prajapati is the being that is similar, and that 
to which it has to be similar is the dahardkasa which is the 
Brahman. 

555. In the Vedantasara , characteristics of the Supreme 
RSmanuja has explained anukfiti Brahman, and its acquis'tion bytbe 
as svachchhctndavfitti , moving or individual self is included in its 
functioning according to desire. becoming similar to Him. 

This is one of the distinguishing 
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Sutra 22* Api smaryate* ( 87 ) 

The Smfiti also declares (to the same effect. 

556 Even he who is involved in samsara is declared in 
the Smfitis to possess, when in the condition of final, 
release, such a resemblance to the Highest Brahman as is 
characterised by the highest degree of similarity (to Him), 
as in the following passage :—“ Depending upon this 
knowledge, those who attain sameness of nature with Myself 
are not born at the time of creation and are not hurt at the 
time of dissolution ” (B. G. XIV. 2). 


557 Some are of opinion that the two aphorismss 
namely, “ Because also of its resemblance to Him (this 
individual self is not the daharakdsa cr the Brahman) ” 
(Ved* Sut* I. 3. 21) and “ The Smfiti also declares (to the 
same effect)” (Ved* Sut* I. 3. 22)—constitute a different 
adhikarana (or section) by themselves, and have been given 
(by the Sutrakara) for the purpose of establishing that the 
scriptural passage—“He shining, all this shines after Him, 
and by His light is all this lighted up. " ( Rath . Up . V. 15 
and Mun4- Up* II. 2. 13)—relates to the Highest Brahman . 
But by means of two adhikaranas , namely, the adhikarana 
beginning with the aphorism, Adfikyatvadigunako 
dharmokteh (Ved* Sut* I. 2. 22 to 24), and the adhikarana 
beginning with the aphorism, Dyubhvadydyatanam 
svaiabdat* (Ved* Sut* L 3. 1 to 6), that context has been 


556 In the Ved&ntad%pa Rama¬ 
nuja takes api in the a utra in the 
sense o' cha ('and’). But here the 
meaning ruegested is ‘even’, 

557. $ahkar * has a new adhi¬ 
karana for Sutras 21 and 22, 
(Madhva also starts such an 
adhikarana). The cha in Sutra 21 
suggests the continuation of the 
old adhikarana . Sankara tries *o 


solve the difficulty by taking cha 
to refer to the last line of Kath . 
Up. V. 15, in addition to the other 
lines describing the shining ’after 
Him’. Ramanuja appears to feel 
that the word anukfiti in the Sutra 
cannot be made to mean anubh&fia 
without misreading or misuuder* 
standing it. 
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explained to relate to the Highest Brahman ; and in the 
aphorism—“ That which is denoted by the word Jyotis (is 
the Brahman) because there is the mention of (His) feet (in 
a connected context) ” ( Ved . Sut. I. 1. 25)—and in other 
aphorisms following it, it is made out that the Highest 
Brahman possesses the form of splendour : therefore, as no 
previous objection can be appropriately raised (in regard to 
the passage here), that (position) is untenable. Moreover, 
(under such a supposition) there has to be a misinterpre¬ 
tation of the words of the Sutras (here). 


ADIHKARANA VI 

pramitadhikarana. 

Sutra 23. &abdadeva pramitaty. (**) 

He who is (spoken of as being) limited in 
size (to the size of a thumb is the Brahman) 
because the scripture if self declares (to that 
effect). 

It is declared in the Kafha-Upanishad thus : “ That 

person who is of the size of the thumb and who is the lord 
of the past, as well as of the future, sits at the centre within 
one’s own self, and hence does not feel disgusted; this 
(person) indeed is that (supreme object of attainment) ” 
( Rath . Up. IV. 12) ; “The person who of the size of the 
thumb, is shining) like smokeless fire—he is the lord 
of the past as well as of the future ; he is really to-day and 
will, as surely, be tomorrow : this (person) is that (supreme 
object of attainment) ” (Kafh.Up.TV. 13); “ The person 
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who is of the size of the thumb is the internal self of all 
beings and is always well settled in (their) hearts ; him one 
has with steadiness to draw out of one’s own body, like the 
inner stalk of the mu ft ja grass drawn out of its capsule. 
Let one know him as the brilliant and the immortal one 
(Hath. Up • VI. 17), 

Here the doubt is raised whether this person who is of 
the size of the thumb is the individual self, or whether he is 
the Supreme Self. What indeed is it then proper to hold ? 
That it is the individual self. Why ? Because elsewhere in 
the scriptures the individual self is declared to possess the 
size of the thumb, as in the passage—“ The lord of life (i.c., 
the individual self) wanders about through his karmas ; he 
is of the size of the thumb, and has a form brilliant in 
appearance like that of the sun ; he is associated with will 
and ~egoity (tfvct.Up. V. 8). Moreover, it is not 
declared elsewhere in the scriptures that the Supreme Self 
possesses merely the size of the thumb even for the purpose 
of being worshipped (as such). It being thus definitely 
settled that it (what is of the size of the thumb) is the 
individual self, the attribute of lordship will result to that 
(self), in so far at least as the body, the organs of sense, 
the objects of enjoyment and the means of enjoyment are 
concerned. 558 


If it be so held, we state in reply: “Because the 
scripture itself declares (to that effect) 19 ( Ved . Sut. I. 3. 23)* 
He who is of the size of the thumb is the Supreme Self. 
Why ? Because the scripture itself declares : “ He is the 

Lord of the past as well as of the future ”—( Kath • Up . IV. 
12 & 13). Further, it is not appropriate for the individual 


558. Doubt arises over tbe 
identity of the thumb-sized person, 
because, (i) being small, he 
cannot be the Brahman , and (ii) 
being the lord of today and 
tomorrow, fi.e., of alt existing 


things and things to be) he cannot 
be the/mr.‘Self * in ‘one’s own self 
in Kath. Up. IV. 12 may be taken 
to he* the body. Vl 7 lays down 
meditation on this person and the 
place with which he is associated. 
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self, who is subject to the influence of karnta , to be the 
Lord of all, of the past as well as of the future. 359 

If it be asked how then it is that the Supreme Self is of 
the size of the thumb, he the Sutrakara) says in 

answer as follows :— 

Sutra 24* Hfidyapekshayd tu manushyddhikaratv^t* ( R 

This (limitation in magnitude to the size 
of the thumb) is, however, in relation to the 
heart (of man), as man (alone) is qualified (to 
worship and meditate on Him). 

Inasmuch as the Supreme Self exists in the heart of the 
worshipper for the purpose of being worshipped (therein), 
and inasmuch as also the heart of whrshipper is limited in 
magnitude to the she of the thumb, this limitation in 
magnitude (of the Supreme Self here) to the size of the 
thumb, in relation to that (heart), is appropriate. The 
character (supposed to be) possessed by the individual self, 
of being limited in magnitude to the size of the thumb, is, 
because he exists in the heart, dependent also on that same 
(heart), inasmuch as that (self) is declared in the scriptures 
(*’■£., in tfvet. Up. V. 8) to be only of the size of the 
point of a goad. Men are alone considered worthy to 


559. The term, iabda, in the 
Sutra, in the sense of an expres¬ 
sion of the Vedas, stands,for liana 
in Ka t h. Up. IV. 12 & 1 \ h5m5- 

nuja quotes bhutabhavyasya (i e., 
of the past and the future) only 
10 draw attention to the narrow¬ 
ness with which the purvapaksha 
interprets liana* It has to be 
noted that if the purvapaksha 
is by ling a (or inferential marks) 
the siddhanta is by iabda. Eva 


in the Sutra suggests that the 
iabda referred to, namely, liana, 
has more force than t! e\lihga 
the purvapaksha relies on, and 
that it is the reason on which the 
declaration in the Sutra is based. 
Incidentally, the purvapaksha errs 
in denying that the Supreme Self 
is never described as of the size of 
the thumb. Moreover, the j\Va's 
size is atomic, according to the 
Scriptures. 
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be worshippers ; accordingly, all men are qualified to adopt 
and follow the iastras ; and hence owing to the reason that 
the (interior of the) heart of every man is of the size of his 
own thumb, there is nothing wrong in the position main - 
tained here, although asses, horses, serpents, etc., do not 
possess (a heart which is of) the size of the thumb. 

560 What, however, remains undisposed of here will b e 
concluded later on. 

ADH1KARANA VII 

DEVATADHIKARANA 

Sutra 25* Taduparyapi BadarayaVassambhavcit . 

B daraya a is of opinion that that (viz., the 
act of w orshipping the Brahman) obtains (among 
those who are) above (i*e*> among the gods and 
others) also; because such a thing is appropriate. 

For the purpose of justifying that the Supreme 
Brahman is limited in magnitude to the size of the thumb, 
it has been stated above that the sdstra (or science) relating 
to the worship of the Brahman is fit to be adopted and 
followed by men* Incidentally, in that connection, it is 
now enquired into whether the gods and others also have 
or have not the fitness to (study and practise) the science of 
the Brahman . What then surely is it proper to hold ? 
That the gods and others have no (such) fitness. Why? 
Because they have not the requisite capability for it. 

560. Sutras 24-40 constitute Ramanuja here says that he will 
only one adhikurana according take up, the main thread again and 
to Ramanuja: included within it complete the adhikarana in 
arethree subs : diary adhikaraqas, Sutras 39 40. £ ankara * divides 

consisting of Sutras 26-30, 31-33 these 17 Sutras into five main 
and 34-38, and dealing with some adhikaralias , consist ng of Sutras 
questions thai rise by the way. 24-25, 26-33, 34-38, 39 and 40. 
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In fact, the gods and others who are unembodied do 
not possess the requisite capability for conducting well that 
worship of the Brahman which is supported by the seven 
means 561 known as discrimination, freedom, etc. More¬ 
over, we find no authoritative means of knowledge toTcnow 
that the gods and others possess bodies. Although, owing 
to the supposition that the power of words is to denote 
even such things as are naturally and of themselves under¬ 
stood, the Vedantic texts possess the character of being the 
means of knowledge in relation to the Supreme 
Brahman ; 562 nevertheless, there is not found (in Vedantic 
scriptures) even a single sentence which is intended to 
establish that the gods and others possess bodies. The 
mantras and the arthavadas 563, on the other hand, relate 
to other things (than the possession of bodies by gods, etc.), 
inasmuch as they are auxiliary to the injunctions bearing 
upon karmas (or religious rites and duties), and do not 
therefore possess the power of proving that the gods and 
such others possess bodies. And the injunctions bearing 
upon karmas (or religious rites and duties) do not establish 
anything in relation to the gods, except the fact that they 
are connected with the object aimed at 564 by (those 
injunctions) themselves. For this very reason, it is not 
possible for them to possess also the character of the 
soliciting suppliant. Accordingly, owing to their not 
having the requisite capability, as well as the character of 


561. Vide Vol. I, pp. 20-21 for 
the seven means. 

562. See pages 215-229 and 
287• 292 of Vol. I. 

563. See Note 2$2 of Vol. I. 
564. The view of the purvapaksha 
here is that gods with bodies and 
powers are not implied ty reltgi- 
ous rituals. There is no need to 
introduce such gods to account 
for sacr fices, when they are not 
required for dana or tapas . The 
Scripture mentions them as con¬ 
nected wi h rituals, and rituals 
are needed to ach eve the aims of 


the worshipper. It is no more 
correct to say that there is a god 
who is pleased by the sacrifice 
tian that an image is pleased 
with the worship offered to it. 
Moreover, since all the fruits of 
all rituals are conferred by the 
Brahman according to the 
Vedantin , why should he require 
minor gods also? The purvapak- 
sha here may be regarded as 
being set up by the Purra-Mimam- 
sakas —not Jaimini and his true 
disciples, bnt ‘atheistic* misinter* 
praters of his Sutras. 
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being the soliciting suppliant (in relation to the science of 
the Brahman), the gods and others are disqualified (for 
studying and following the science of the Brahman ). 

If it be so held, we state in reply :—“ Badarayajia is of 
opinion that that (viz*, the act of worshipping the Brahman) 
obtains (among those who are) above also (*.£., among the 
gods and others); because such a thing is appropriate 
( Ved* Sut . 1. 3. 25). “ That obtains above also That, 

that is, the worship relating to the Brahman, obtains 
(among those who are) above also ; that is, it is possible 
even for the gods and others. Such is the opinion of the 
venerable Badaraya^a ; because it is possible for them to 
possess the requisite capability, as well as the character of 
the soliciting suppliant. 

Surely, the character of being the soliciting suppliant 
results (to the gods and others), inasmuch as they are 
severely afflicted with the highly insufferable miseries known 
as adhyatmika etc., 563 and inasmuch as again, they have, 
in relation to the Highest Brahman —who is free from even 
the smallest taint of all that is evil and is possessed of 
myriads of innumerable and auspicious qualities unsur¬ 
passed in excellence—the knowledge that He is the object 
of enjoyment, etc., unsurpassed in excellence. 

And the requisite capability (for worshipping the 
Brahman) appropriately results to them in consequence of 
their possessing bodies, organs of sense, etc., which are 
highly active and efficient. Further, the fact that (the 
four-faced) Brahma (the creator) and other (gods) possess 
bodies, organs of sense, etc., is declared in all the 
Upanishads 5<s 6 in those contexts which relate to the 
creation of the world as well as in those contexts which 
relate to the worship of the Brahman . Accordingly, (in 
the context relating to creation), beginning with the 

565. Vide Note 12, Vol. 1. dogya, the Brihadara^yaka and 

566. Particularly, the Ckhdn - some other Upanishads* 

II* S.B.—20* 
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passages—“Existence alone, my dear child, - this was 
in the beginning” ( Chhand. Up . VI. 2. 1); and 
“ It thought, * May I become manifold and be 
born \ It created tejas (or the element of fire) ” (Chhand 
Up. VI. 2. 3)—it is stated that He (i.c., the Lord) 
differentiated all the non-intelligent things into the several 
conditioned existences known as the elements of the fire, 
water, and earth etc.; that then He willed to the effect— 
“ Entering along with this individual self which is (also) the 
same as Myself, I evolve the differentiations of name and 
form ”, (Chhand. Up . VI, 3. 2); and that then He created 
the fourfold division of beings, beginning with (the four¬ 
faced) Brahma and ending with the immovable objects, so 
that they may possess bodies suited to the respective 
kannas (or effects of past actions) of those beings, and 
acquire names in keeping therewith. 

In this manner, it is declared in the scripture, in all 
parts which treat of creation, that created beings belong to 
four divisions, namely, gods, animals, men and immovable 
objects. (And here) the division of beings into gods and 
other such beings is dependent upon their being associated 
with bodies, organs of sense, etc., which are fitted for the 
enjoyment of results rightly accruing from the particular 
karmas (of those gods and other beings) — (the karnias) 
which obtain in the fourteen worlds 567 beginning with the 
world of (the four-faced god) Brahma—because the character 
of being a god etc. does not belong of itself to the individual 
selves (in their undifferentiated essence). 

Similarly, (in the scriptural context which relates to the 
worship of the Brahman ), it is clearly made out that gods 
and other such (beings) possess bodies, organs of sense etc., 
as from the following passage beginning with : “Both the 

567. These *re the seven worlds below, namely, atala , vitala , 
above, namely, bhus (the earth), sutala , Tasdtala , lUahatald. and 
bhuVSs, Svar , mahas , Janas , pataca, 
tapas and satya\ and the seven 
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gods and the Asuras came to hear that (teaching of 

Prajapati) indeed : they said. Indra among the 

gods and Virochana among the Asuras went (to Prajapati) : 
both of them, not recognising each other (through jealousy), 
went to Prajapati (as pupils) with (the customary) fuel in their 
hands : indeed, they lived as celibate students for thirtytwo 
years * and Prajapati spoke to them. ” ( Chhand . Up . VIII* 

7. 2-3) etc. 

From the following and other similar statements which 
are found in the mantras and the arthavddas also that are 
auxiliary to the injunctions bearing upon karmas (or 
religious duties and rites)—“ Indra has the vajra 568 in his 
hand ; ” ( Taitt . Br . II. 6. 7. 2) ; “ Therewith Indra took 

up his weapon, vajra 99 (Taitt* Sam . II. 4. 12. 38)—it is 
made out that gods (and others like them) possess bodies 
etc* : and this (corporeality), not being opposed to other 
authoritative sources of knowledge, is itself certainly 
intended to be authoritatively taught (here). Further it is not 
possible to say that from (the mantras and the arthavddas) 
which are concerned with the exposition of what is to be 
done and eulogy (of the same), there is no intention to teach 
anything else : because that (something else) is helpful to 
such eulogy etc., and because also without that (something 
else) eulogy would not be reasonably possible. 


Indeed, the character of being an eulogy consists in 
the description of excellence, and in the absence of 
excellence, 569 the character of the eulogy as eulogy of itself, 
disappears. Moreover, by describing an excellence that is 
non-existent, there cannot arise a stimulation (for the 
performance of any work). Therefore, the arthavddas 


56<*. Vajra is tlw ‘hlMi'lerhoU 
or the we>pon of the Rod. Indra* 
said to have been formed out of 
the bones of the sage Dadichi. 
In the next quotation* he is said 
to raise this weapon with the help 
of the strengh given by the third 
part of Vishnu pUcei on the earth, 


569. Perhaps we should take 
this to mean '‘in the absence of 
the description of excellence*’. 
The next sentence is said to recall 
a statement in the Dramidatha- 
shya: “ 1 here can be no praise 
with the help of what is non¬ 
existent”. 
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which stimulate (the performance of religious rites and 
duties) teach without doubt the existence of excellence (in 
gods etc.). And while the mantras, which are used in 
various karmas for the purpose of obtaining some benefit 
or other, give out what is to be done, they confer (such) 
benefit in relation to those (karmas), at the same time that 
they declare the special attributes such as the body etc., 
which are possessed by the gods and others like them. 
Otherwise, it would not be appropriate (for the mantras) 
to specify Indra and other (gods). Moreover, an attribute¬ 
less deity can hardly he conceived in the mind. 

It being so, they (*.e., the mantras and arthavadas) 
teach such attributes as are not arrived at by other means 
of knowledge, and then with the help of those (attributes), 
they (i.e. y the arthavadas) stimulate the (performance of) 
karmas , and they (the mantras) give out that {karma) 
which is characterised by (those) attributes. They (i.e., the 
mantras and the arthavadas) also re-state all the attributes 
already arrived at by other means of knowledge, and with 
their help give out (what is to be done) and offer 
stimulation (for the doing thereof). In case of contradiction 
(between the attributes arrived at by other means of 
knowledge and what is stated by the mantras and the 
arthavadas ), they (i.e. y the mantras and the arthavadas) 
express figuratively, by means of the words 
denoting them h'.e., the aforesaid attributes), (other) 
uncontradicted attributes, and (thereby) carry out (stimula¬ 
tion and exposition). 

The commandment to perform a religious ritual is 
dependent on the power of the divinity (who is propitiated 
by the rite). The (religious) works that are prescribed (in 
the Vedas) as having to be performed bv a person desirous 
of attaining certain ends, being themselves destructible 
moment after moment, presuppose a means, which is capable 
of accomplishing the attaining of Svarga and other such 
(desired) results, all of which come into existence at another 
(subsequent and remote) time. In the following and other 
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passages to be found in the mantras and the arthavddas 
also, namely : “ Indeed, Vayu (or the god of wind) is the, 
most quickly moving deity : him, with the portion due to, 
him, does he (i.e., the sacrificer) approach : he (i.c., Vayu) 
makes him (i.e., the sacrificer) attain prosperity ” (Taitt* 
Sam . II. 1. 1. 1) : “ What he blesses through this oblation, 
may that be enjoyed, may that be increased : may the gods 
therefore be pleased with him the sacrificer) ” ( Taitt * 
Br. III. 5. 10. 5) :—the teaching is given that the gods, 
propitiated by means of (religious) works, possess the 
power of granting rewards (for these works) and possess 
also the needed lordship for it: this, on account of its 
having to be a presupposition, agreeably falls into line with 
the purport of the (connected) context. From the root, 
yaj , which means ‘ to worship the gods \ it is made out 
that the (religious) work known as a sacrifice (or yaga) 
relates prominently to a deity which is worshipped 
thereby. 

Therefore, on a careful consideration of all the 
scriptural contexts (consisting of the mantras , arthavddas 
and commandments), all that has to be presupposed by the 
injunctions (bearing upon karmas or religious works) comes 
thus to be known through these contexts themselves : hence 
the apurva etc., which are not mentally sensed at the time 
that the knowledge of the meaning (of the scriptural texts) 
arises, need not be resorted to either as that thing which 
has to be declared, or as that thing which has to be 
assumed, in relation to the injunctions bearing upon 
(religious) works. 570 Similarly, in the (Smfitis or) 
law-books, itihasas , and purdrias , which are all based on 
the brdhmanas (or injunctions), mantras and arthavddas y 
all taken together, 571 it is quite clearly expounded in regard 

570. The apurva invented by karmas. He works through the 
the Mlmamsakas (about which, gods propitiated by the sacrifice 
see Note 36 of Vol. I) is neither or dana or tapas. 
sanctioned by the Sruti , nor sup- 571. The &rutaprakatika points 
ported by the Stnriti. The Supreme out that &ruti texts always to be 
Lord is the granter of all rewards* inferred and those claimed to be 
In regard to the performers of lost are excluded here. 
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to (the four-faced) Brahma and others as well as in regard to 
gods, Asurasy etc., that they all have the body, the organs 
of sense etc., and have also differences in nature, special 
seats, enjoyments, actions, and so on. Therefore, the gods 
also, inasmuch as they possess bodies etc., certainly hav e 
the fitness (to adopt and follow the science of the BrahmanY 


forte: sirjToftfo 

Sutra 26* Virodhah harmanitichenndnekapratipat - 
terdariandt* ( 9l ) 

If it be said that it ( viz ., the corporeality of 
the gods etc.) gives rise to an inconsistercy in 
relation to (religious) works, it is replied that 
it is not right to say so: because manifold adop¬ 
tion (of bodies) is seen to be possible (in the 
case of certain beings). 

If it be admitted that gods and others possess bodies, 
etc., there arises “ an inconsistency in relation to (religious) 
works ”, because it is not proper to hold when, for instance, 
in the following among other scriptural texts : 572 “ O Agni, 
bring Agni” {Taitt* Br* III.5. 6); “ O thou Indra, come, 
come with yellow horses ” ( Taitt* Jr. I* 12. 3) — Indra, who 
is only one, is simultaneously invoked to attend many 
sacrifices, he can, when he has a body, attend (all of them). 
Moreover, the scripture declares the attendance of Agni 
and other gods at various (sacrificial) places, as in the 
scriptural passage—“ Whose sacrifice, indeed, do gods 
attend, and whose not ? Among many sacrifices, he alone 
who receives them first—he alone worships them as soon 


572. This passage is cited with 
reference to the invoking of Indra 
to attend sacrifices, because, in 
the context, Agni is invoked to 
bring the gods to the sacrifice!-, to 
bring Agni, Soma, Prajapati, 
Indra and others. The quoted 


words are also found in Taitt . 
Sam. II. 5.9. 4: “‘O Agni, bring 
Agni here, bring Soma here,* he 
say»; indeed, he summons the gods 
in order. ‘Bring here the gods, 
O Agni, and honour them with a 
fair sacrifice. 
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as it is tomorrow. ” ( Taitt* Sam* I. 6. 7. 1). Therefore, in 
case it is held that (gods) possess bodies etc., there arises an 
Inconsistency in relation to (religious) works. 

If it be so held,it is replied that it is not right to say so: 
“because manifold adoption (of bodies) is seen to be 
possible (in the case of certain beings)” (Ved. Sut* 1.3. 26), 
Indeed, simultaneous adoption of manifold bodies is seen 
in the case of Saubhari and others, endowed with special 
powers. 573 


Sutra 27* &abda iti chennutah prabhavut 

pratyakshanumanQbhydm* ( 9 ~) 

If it be said that it is in relation to the 
scripture that that (inconsistency) arises, it is 
replied that it is not so: because (the gods and) 
all (other things) are born by means of that 
(viz*, the scripture) as may be made out directly 
and indirectly. 

(Here) the word ‘ inconsistency ’ is to be supplied 
(from the previous Sutra)* Let it be that there is no 
inconsistency in relation to religious works from the 
adoption of many bodies (by any particular god). But in 
relation to the Vedic scripture (itself), there arises an 
inconsistency owing to the reason that that (scripture) 
imports a meaning which points to objects not always in 


573. Saubhari was a sage who, 
after marrying the fifty daughters 
of King MSudhatr*, lived happiiy 
with the n ( V.P. i V, 2). Sankara 
cites here Brih. Up. III. 9, where 
3003 gods dre reduced to one. 
Ramanuja’s interpretation of this 
Passage differs. Alternatively, 
S mkara suggests that a god can 
leceive offerings in many sacri¬ 


fices at the same time, even as a 
worthy sage can receive respectful 
greetings from many simultaneous¬ 
ly. R§m5nuja thinks that where¬ 
ver the Vedic texts specifically say 
so, the gods personally come to 
the sacrifices to receive the obla¬ 
tions. (Normally, however, Agni 
conveys these to them). 
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existence* Indeed, it is unavoidable that Indra and other 
objects (denoted by the Vedic scripture) are transient in 
character, inasmuch as they are made up of parts, owing to 
the reason that they possess bodies. Therefore, as in the 
case of ‘ Devadatta ’ and other similar words, so also in the 
case of the Vedic words, ‘ Indra’ and others, before the 
origin of Indra and other objects and after their destruction, 
there will be an absence of significance, or at least there will 
result a transitoriness in time (in relation thereto). 574 

If it be so held, to such an objection, it is replied that 
it is not so : “ because the gods and all other things are 
born by means of that (scripture) ” (Ved. Sut . 1. 3. 27) — 
that is, because Indra and other objects denoted by those 
very (Vedic) words, ‘Indra’ and others, are brought into 
existence again and again. What is said is this. As a 
matter of fact, unlike ‘Devadatta’ and other words of that 
kind, the Vedic words, ‘ Indra ’ and others, are not, in 
conformity with any convention, used to denote merely a 
particular individual: like ‘ox’ and other such words, they 
are used (without any convention) naturally to denote a 
particular genus. And therefore it is that after a particular 
Indra ceases to be, the Creator creates another Indra of the 
same kind with the help of those very Vedic words, ‘Indra’ 
and others, by revolving which in his mind he comes to 
know of the generic nature of Indra and of the other objects 
denoted by those (words) : as for instance, a potter, by 
constantly revolving the word ‘pot’ in his mind, (produces) 
a pot of the same genus (as is denoted by the word ‘pot’). 

If it be asked how this is made out, the reply is : “ As 
made out directly and indirectly.” ( Ved . Sat. I. 3. 27). The 
meaning is that (it is made out) by means of the tfrutis and 

574. The piirvapaksha hero death. Before the gods are born, 
is that the Vedic scripture will be or when they are dead, the words 
proved to be non-eternal, if its referring to them can have no 
words refer to Indra and other nceaning, or there is no point in 
gods who are subject to birth and pronouncing them. 
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the SmTitis. Indeed, the tfruti says: “ Prajapati (or the 
lord of beings) by means of the Vedic scripture differentiat¬ 
ed the two things, namely, the existent (or the intelligent) 
and the non-existent (or the non-intelligent).” 
( Taitt . Br. II. 7. 6. 2). Similarly, there are the 
following and other Vedic passages : “ He pronounced the 
word ‘bhuh’ (meaning the earth), he created the earth : he 
pronounced the word ‘bhuvah’, (meaning the mid-heaven), 
he created the midheaven.” {Taitt. Br . II. 2. 4. 2). The 
meaning (of this) is that, after the pronunciation of (every) 
directly significant word, he recalled to his mind the 
configuration corresponding to the meaning of such 
particular word, and created the various things as associated 
with their own respective configurations (of generic 
attributes). 

The S mfiti also says : “ The divine language of the 
Veda, which has neither beginning nor end, and from which 
are derived all living beings, was first sent forth by the 
Existent One. ” (M. B . XII. 238. 93). (It) says also : 

“ Indeed, solely with the help of the Vedic words, He 
created the names and actions of all things separately in each 
case and also their different forms.” (V* P* I. 5. 63). Forms 
mean configurations, which almost amount to shapes. To 
the same effect is the following passage : “ Solely with the 
help of the Vedic words, He created the names and forms 
of all beings, such as the gods etc., and explained (to them) 
their duties”. ( Manu I. 21). Accordingly, although the gods 
and other such beings are admitted to possess bodies, it 
will not follow therefrom that the Vedic words are meaning¬ 
less and that the Veda has a beginning in time. 


3T?r ^ ^ 

Sutra 28 .• Ata eva cha nityatvam ( 93 ) 


II. S.B.—21. 
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And it is for this very reason that it (the 
Veda) is eternal. 


For whatever reasons, words like *Indra\ ‘Vasishta’, 
and others possess the power of denoting a god or a sage 
( i.e ., a corresponding genus of beings), and for whatever 
reasons, again, the creation of various things is brought about 
with the help of corresponding words (denoting them) so 
as to be preceded in time by the remembrance of the 
meanings of these (words),—for the same reasons, it is 
proper to hold that the Veda is eternal, even though it 
comes out, by means of the teaching in the following among 
other Vedic passages—* ‘ He begs a boon of the authors of 
the mantras ” (?) : “ Salutation to the great seers 

who are the authors of the mantras ” (Taitt • Ar. VII. 1) : 
“The hymn (or sukta) of Vikvamitra begins with : ‘ This is 
that Agni m ( Taitt . Sam. V. 2. 4.)—that Vasishta and others 
possess the character of being the authors of the mantras , the 
character of being the authors of the kandas (or sections of 
the Yajur-veda etc.) and also the character of being seers. 


By means of these very Vedic words (of the mantras) 
such as “ He begs a boon of the authors of the mantras ”(?) 
—Prajapati (the creator) finds out after considera¬ 
tion the genus, power, etc., which characterise the very 
seers who are the authors of the several kandas , suktas and 
mantras , and then creates them as possessing those very 
powers and as belonging to those very genera : and then 
assigns to them the work of composing those very mantras . 
They, also, being endowed by Prajapati with their powers, 
perform tapas suited thereunto, and afterwards, without 
studying in the least degree those very mantras etc., which 
are eternally .established and which were revealed by every 
previous Vasishta and such other (seers),—they (i.e. y the 
newly created seers) thus (newly) see and learn them (*.e., the 
mantras etc.) without any error relating either to accents 
or letters. For this reason also, it is proper to hold that 
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the Veda is eternal and that those (seers) are the authors of 
the mantras . 575 

It may again be held as follows. It may perhaps be 
proper to maintain that, in so far as the creation of Indra 
and others, in connection with the naimittika pralaya (or 
a partial and occasional dissolution of the world) and such 
other cosmic conditions, is concerned, the creation, by 
Prajapati, of gods and such others, is brought about with 
the help of the remembrance of the various preceding 
Indras and other such gods : which is due to the words 
constituting the Veda- On the other hand, in connection 
with the final dissolution of the universe, seeing that the 
creator, Prajapati, and the words, which are expressive of 
the modifications of the form of the material principle of 
egoity which is known as bhutadi , are both destroyed, how 
is it possible to say that Prajapati evolves creation with the 
help of the words previously learnt, or how again can the 
Veda , which is so destroyed, be said to be eternal ? There" 
fore, he who maintains the eternity of Vedas , even when he 
admits that gods and other beings are embodied, has 
necessarily to accept the evolutional activity of the world as 
beginningless and unbroken like a stream. 576 

To this (objection), he (the Sutrakdra ) gives the answer 
thus: 


575. The objection here is that 
the mantras and the arthavadas 
contain references to the authors 
of the mantras- The Vedantin, 
who interprets them literally, 
cannot bnt accept t^at the Vedas 
came into existence at a particular 
point of time. The Mimamsakas 
overcome the difficulty bytegarding 
the mantras and arthavadas as 
of little or no significance, except 
in so far as they help ritual. In 
Rfimanuja’s reply ‘for the same 
reasons’ may refer to eva of the 
Sutra , aud ‘By those very Vedic 


words’ to chA therein, 

576. The Mim&msakas , in 
order to uphold the eternity of the 
Vedas , deny that a maha-prela- 
ya or complete dissolution of the 
Universe occurs at any time. For 
the Vedas are words, words are 
sounds, and sounds, like all mate¬ 
rial things, are derived ultimately 
from bhutadi or the tamasa 
variety of ahankara. (See Ved. 
Siit- II. 2.1) Naimittika-prela- 
yas or partial and occasional 
dissolutions of the universe are, 
however, accepted by them. 
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Sutra 29. SamSnantimarupatvSchchS vTittavapyavirodhe 
darhanat Smfite'scha • I 9 **) 


Because also there is a continued identity 
in respect of the names and forms (of tilings), 
there is nothing which is inconsistent with a 
revolution (of creation): because it is so seen 
revealed in the Sfrutis and is also declared in the 
Smtitis* 


There is nothing inconsistent in respect o{ the accepted 
eternity of the Veda y even when there is a revolution of 
universal creation after a final dissolution of the world; 
simply because there is a continued identity in the names 
and forms of things as mentioned above. Accordingly, the 
Divine Lord, who is the Highest Person, remembers at the 
conclusion of the process of universal dissolution, the 
universe in its original configuration : then He resolves to 
the effect: u May I become manifold ” (Chhand . Up . VI. 
2. 3) ■: then He differentiates the totality of enjoyable things 
and enjoyers, which became completely absorbed in Himself 
but leaving their characteristic capacities untouched ; then 
He creates as before the brahmarufa (or the egg-shaped 
universe), beginning with the 1 great principle 9 and ending 
with Hiratjyagarbha : then He reveals the Veda which has 
been existent in a certain order of syllabic succession 
(known before) and teaches the same to Hita^yagarbha: 
then indeed He assigns to him as before the work of creating 
the world consisting of gods and other classes of beings: 
and He Himself stands as the Internal Self of that (Hira^ya- 
garbha). Therefore, all that has been stated above is quite 
appropriate. 



Adhik. VII, Silt. 29) VEDAS IN GOD'S MIND 161 

This indeed is what is meant by 577 the eternity and 
superhuman character of the Veda , namely, that it is in 
accordance with the internal mental impress due to the 
order in which it was pronounced on several previous 
occasion* that that same particular order of syllabic 
succession is remembered and it is again pronounced in that 
same order of syllabic succession. The process (of 
pronouncing the words of the Veda in an eternally 
continued order of syllabic succession) is the same in our 
case as in the case of the Lord of all. But there is this 
much peculiarity (in the case of the Lord of all). The 
Highest Person Himself bears the Veda in mind in proper 
order entirely without the help of any internal mental 
impress (due to the previous repetition of the Veda). 


To the question how this is made out to be as stated 
above, he (the Sutrakdra) gives the answer: “ Because it 
is so seen revealed in the Sfrutis and is also declared in the 
Smfitis ." (Ved. Sut. I. 3. 29). What indeed is seen 
revealed in the Vedic scriptures is this :—" He creates the 
four .faced Brahma first: and then communicates the Vedas 
unto him." (tivet. Up. VI. 18). The Srnfiti, attributed to 
Manu, also says the same thing in the context which begin# 
with : “ This (universe) existed in the shape of darkness." 
(Manu, I. 5): then continues : "He, desiring to produce 
beings of many kinds from His own body, first with a 
thought created the waters and placed His seed in them- 
That (seed) became a golden egg, in brilliancy equal to the 
sun : in that (egg), He Himself was born as Brahma the 
progenitor of the whole world." ( Manu , I. 8-9). 


577. R5m5n*ja here tells the 
M%m&tnsakas» ‘"What you claim 
about the Vedas being eternal 
can in reason only amount to 
this.” The eternity of the Vedas 
cannot be proved by supposing 
syllables or words to be eternal; 
for this argument will equally 
establish the eternity of any 
human composition; So it can 
rest only on an eternal order of 
succession of syllables. But the 


Mtm&rnsakas cannot think of an 
order of succession in space and 
time, on account of their doctrine 
that sound is eternal and all-per¬ 
vasive. Ramanuja's point is that 
the Vedas , being kept in God’s 
mind eternally and being taught 
to every Brahma, are seen to be 
superhuman (i.e., without any 
human author or beginning in 
time)and eternal (i.e., without any 
end in timej. 
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To the same effect are the following puranic 
passages : “ In the navel of the Lord, who was asleep there, 
a lotus was bom, in that lotus, O thou of great fame, was 
born Brahma, who is well versed in the Veda and the 
auxiliary sciences, and he was told by Him, ‘O thou of great 
intelligence, do thou create the beings of the world.”’(?) 
Again, there is the passage: “The Highest Lord is Narayaija* 
and from Him was the four-faced Brahma born.” {?). The 
same thing is again taught in the passages beginning with “ I 
shall not describe the first creation,”(?) and also these pass¬ 
ages : “ Having created the waters known as Nara, I dwelt 
within them: therefore is my name Narayana. In each period 
of time known as a kalpa , I sleep therein so that, when I 
am asleep, a lotus may grow out of My navel. O thou 
good goddess, in My navel, as I am so situated, the four- 
faced Brahma is born, and to him Isay: ‘Do thou create 
the beings (of the world).”(?) 

Consequently, it is an established conclusion that the 
gods and other beings like them possess the fitness to adopt 
and follow the science of the Brahman, inasmuch as they 
have the character of being a soliciting suppliant and also the 
capability (needed for that science). 

ADHIKARANA VIII 

MADHVADHIKARA>JA 

Sutra 30i MadhvQdishvasambhcivSdfinadhikaram 
Jaiininih. 

In regard to the forms of worship in which 
the object of worship is conceived to be the 
honey etc., Jaimini speaks of the absence of 
fitness (of ihe gods etc., to be worshippers), 
because such a thing is impossible. 
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It has been stated above that the gods and other such 
beings possess the fitness needed to study and adopt the 
science of the Brahman (in general). The enquiry now 
undertaken is whether or not they have any similar fitness 
in relation to those (particular) kinds of worship in which 
the gods themselves form the object of worship. 578 

What then is the conclusion? Jaimini is of opinion 
that there is no such fitness in them in relation to those 
forms of worship Jin which the object of worship is con" 
ceived to be honey etc. Why ? “ Because such a thing is 

impossible”. Indeed, it is not possible for a different sun- 
god, Vasus etc., to come into existence to be worshipped 
by the sun-god, Vasus etc., and in relation to the already 
existing Vasus and others, the character of being a Vasu. 
etc. cannot form the object of attainment: for such (a s 
character) is already attained (by them). 

In those scriptural contexts, which begin with: “ Thi 
sun is indeed the honey of the gods/ 1 ( Chhdnd* Up* III 
1.1): and then say: “On that nectar, which is the first of 
these, the Vasus live,” ( Chhdnd* Up . III. 6. 1.): and then 
go on to mention: “He who thus knows (i.e., worships) this 
nectar, he becomes one of the Vasus, indeed, with Agni as 
their leader, and then he directly realises the nectat and 
always feels satisfied,” {Chhdnd. Up* III. 6. 3)—it is 
declared in connection with the form of worship in which 


578. In Chhdnd. Up . III. 1.2 the 
sun is described as the honey of 
the gods. The mid-air is the 
honeycomb which iests on the 
horizontal banboo of the heavens. 
The light-rays are the waters 
drawn by them, which are like tae 
embryonic bees in the holes in the 
honeycomb. The Vedas , with the 
itihasaS and puranas and the 
Upanishsds, are the bees. Seve- 
ral kinds of rituals are the 
flowers. The oblations generate 
nectar which flows into a part of 
the sun, and makes it red, white, 
dark, very dark, or agitated in 


the centre. _ The Vasus, tka 
Rudras, the ddityas, the Maruts 
and tl e Sadhyas are said to live 
on these different kinds of nectar. 
One engaging in meditation about 
one of these kinds of nectar (as a 
form of worship of the Brahman) 
will become in due course one of 
the gods enjoying it and will 
ultimately attain the Brahman. 
The purvapaksha here is that a 
Vasu, for instance, cannot be 
asked to meditate on himself as 
enjoying the nectar in the sun, 
and that too for the purpose of 
becoming what ho already is. 
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the object of worship is conceived as nectar that the sun- 
god goes by the name of nectar (or madhu ), inasmuch as he 
is the receptacle of the sweet and delightful liquid, which is 
obtained by means of the rays of the sun and is produced 
out of the karma (or religious works) dealt with in the 
Rigveda and other Vedas etc: that the parts of the sun-god, 
(so understood) which are enjoyed by the Vasus etc., 
possess the characteritic of being an object of worship, 
and that being a Vasu etc., is the object of attainment at the 
same time. 


Sutra 31 * Jyotishi bhdvdchcha . W 

Because also it is in relation to the Light 
(that such worship by the Vasus etc., is taught 
to be performed). * 


In the passage, “The gods worship Him indeed who 
is the Light of lights, and who is immortal life as well,” 
( Bfih . Up. IV. 4. 16) it is declared that the gods have to 
worship the Light, that is, the Highest Brahman . The 
worship relating to the Brahman is common to both gods 
and men : hence the statement (here) which gives the 
character of worshippers to the gods, shows that the gods 
do not practise any other worship (than that of the Brahman 
as Light). Therefore in relation to those (forms of worship 
wherein the object of worship is conceived as nectar, etc.), 
Vasus and others (i.e., gods) do not possess the needed 
fitness. 


Sutra 32 . Bhavantu Radardyano sti hi* ( 97 ) 
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Badarayana, however, says that there is such 
a fitness (on the part of gods etc. to adopt the 
form of the worship of the Brahman known as the 

Madhuvidyd) ; for SO it is. 

The venerable Badarayana is of opinion that even the 
Adityas, Vasus and other gods possess the fitness needed 
fot„ttese (forms of worship wherein the object of worship 
is conceived as nectar etc.). “ For so it is ”, that is to say > 
through the worship of the Brahman , who is realised as 
existing within themselves, 579 it is possible for the Adityas, 
Vasus etc. to desire the attainment of the Brahman subse¬ 
quent to their attainment of the character of a Vasu, etc. 
Moreover, in relation to those who are already Vasus, the 
attainment of the character of a Vasu may possibly become 
an object worthy to be desired even in another kalpa . 

Here (in this context) what is enjoined is the worship 
of the Brahman as existing in both the conditions of cause 
and effect. (In the context) which begins with, “ The sun 
is indeed the honey of the gods, ” ( Chhdnd . Up. Ill 1. 1) 
and concludes before, “ Then having risen above that ” 
(i Chhdnd. Up. III. 11. 1), the Brahman is thought to be 
worshipped as existing in the condition of certain peculiar 
produced effects such as the sun-god, Vasus etc. In the 
passages beginning with, 41 Then having risen above that, ’’ 
(Chhaud. Up. III. 11. 1.), the same Brahman is taught to 
be worshipped as existing in the condition of cause and as 
constituting the Internal Self of the sun-god. Therefore he 
who worships the Brahman thus as existing in the 
conditions of both cause and effect, attains in another kalpa 
the character of being a Vasu etc., and then at the end of 
that (kalpa)> he reaches that same Highest Brahman existing 
in the condition of cause. 


579. The worshipper is the 
embodied jiva , and the object of 
his worship is the Brahman exis¬ 
ting within him as the Antarya- 

II. S.B.—22. 


min. In the lhdra-pranadhika - 
rana (Ved, ±ut. 1.1.29-32)* a simi¬ 
lar lesson is taught, but the atten¬ 
dant circumstances are different. 
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In this passage—“ And indeed to him who knows the 
science of the Brahman (Brahmopanishat ), the sun does 
not rise and does not set. For him there is day, once and 
for all. ” ( Chhand . Up. III. 11. 3)—the whole of the 
Madhuvidya (or the form of worship where the object of 
worship is conceived as nectar) is declared to possess the 
character of the Brahmopanishat (i.e., science of the 
Brahman) : and it is also declared therein that the character 
of being a Vasu etc. is attained therefrom (as the result of 
such worship) ending in the attainment of the Brahman . 
For these two reasons, it is made out that the worship 
enjoined in regard to the parts of the sun, which constitute 
the objects of enjoyment to the Vasus etc., relates to the 
Brahman Himself who is realised as existing in the 
condition of these (Vasus, etc.). Therefore, this kind of 
worship is possible for the sun-god, Vasus, etc. to practise. 

The Brahman alone, being in the result the object of 
worship, the passage which says: “The gods (worship) 
Him who is the Light of lights, ” (Bfih. Up. IV. 14. 1), is 
seen to be appropriate. 5 ^0 Accordingly, the Vrittikdra 
(Bodhayana) also says : “ Indeed, it is possible for the gods 
etc. to practise the forms of worship in which the object of 
worship is conceived as nectar etc., because it is the 
Brahman Himself who is in view and is realised everywhere 
( i.e ., in all forms of worship). ” 

ADHIKARANA IX 

APASODRADHIKARANA 

Sutra 33 • $ugasya tadanddaradrava$dt tadddravanat 
suchyate hi. ( 9S ) 

580. Here is the reply to the what they worship is the Brahman 
interpretation of Bfih. Up, IV. only and nothing else. The quo- 
14. 1 given in Sutra 31. The tation from the empha- 

purvapaksha is that the gods can skes this and also replies to the 
worship the Brahman in the form view that Madhuvidya only ea- 
of Light only. The reply is that joins the worship of the sun. 
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Because it is shown (in Chhand. up. IV. 1-2) 
that, owing to his having heard their disrespect¬ 
ful remarks (i.e., of the swans), and owing also 
to his having then gone (toRaikva the teacher^, 
grief arose in him i.e., Jana&ruti, who is hence 
called “Sudra” and not because he is a Sudra by 
birth). 

The enquiry set on foot here is whether or not a Shdra 
has the fitness needed to (study and adopt) the science of 
the Brahman. What then is the proper conclusion ? That 
he has such (fitness). Why ? For the reason that (such) 
fitness is determined by the characteristics of being a 
soliciting suppliant and possessing the needed capability, 
and it is therefore possible for a Stidra to possess those 
(characteristics, i.e., fitness and capability). 

Although owing to his unfitness to worship the 
sacrificial fire and to have the knowledge (of the Vedas 
needed therefor), a Sudra has no fitness for the performance 
of religious rites which have to be accomplished through 
those fires and the knowledge (of the Vedas needed 
therefor): nevertheless, inasmuch as the worship of the 
Brahman is solely a function of the mind, a Stidra certainly 
has the fitness needed for (practising) that (worship). Even 
though this worship presupposes the performance of 
religious rites mentioned in the Sdstras, what is presupposed 
here being the performance of various religious rites 
suited to the various conditions and stages of life : in the 
case of the 3tidra also, the service rendered by him in 
accordance with his condition in life to the higher classes, 
constitutes the (sastraic) action (so desired). In the 
statement, “ Therefore the Shdra is unfit for sacrificing, ” 
( Taitt . Sam . VII. 1. 6)—what is explained is that unfitness 
(of his) for the performance of religious rites and other 
works to be achieved through the sacrificial fire and the 
knowledge (of the Vedas required therefor), which is alone 
logically established. 
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It may, however, be asked how he who has not studied 
the Veda and has not learnt the Vedanta and who is 
(consequently) ignorant of the essential nature of the 
Brahman and (is ignorant) also of the forms of His worship, 
can possibly practise the worship of the Brahman . (In 
answer to this) it is stated that even he who has not studied 
the Veda and has not learnt the Vedanta texts, may, at least 
through learning the itihasas and purdnas , acquire the 
knowledge relating to the essential nature of the Brahman 
and to His worship. And permission is given to the Stidra 
also to learn the itihasas and purdnas , as in the following 
among other passages : u Having the Brahmana in the 
forefront, let all the four castes be taught. ” (M. B. XII. 

335. 48). Again, in the itihasas and purdnas , Vidura and 
other (feiidras) are seen to be devoted to the Brahman . 

Similarly, in the Upanishads also, in the portion in 
which the form of worship is described wherein the 
Brahman is taught to be worshipped as the All-absorber 
h’.e., in Chhdnd . Up . IV. 1-3), it is found mentioned that a 
3udra also possesses the fitness for the (study and adoption 
of the) science of the Brahman* The teacher, Raikva (in 
the context), addresses his anxious pupil, Jana&ruti, indeed, 
as a Sudra, and then teaches him the science of the Brahman 
in the passage beginning with: “ You have brought these (as 
gifts), O Sudra, and through them, as through a mouth, 
have you made me speak.” ( Chhdnd . Up. IV. 2. 3.). 

Therefore, a 3udra also may possess the fitness (needed) 
for the (study and adoption of the) science of the 
Brahman*^ 1 


581. What is dealt with in the 
Sutras is only a problem raised in 
the Samvarga-yidya . Additional 
purvapaksha arguments also are 
here envisaged. Rarr,5nuja goes 
on to reply to them all , upholding 
the traditional caste restrictions 


on the study and adoption of the 
upasanas enjoined in the 
Upanishads. But he does not bar 
the gates of Heaven to anyone. 
Elsewhere he has taught ways of 
approach to God, open to all with¬ 
out any distinction of caste or sex. 
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If it be so arrived at, it is stated in reply that a &udra 
cannot possess the fitness (needed for the study and 
adoption of the science of the Brahman ), because he has 
not the capability (needed for the study and adoption 
thereof). As a matter of fact, he who does not know 
the essential nature of the Brahman and also the various 
forms of His worship, and who is (moreover) disqualified 
for (the practice of) such essential features of such worship 
as recitation of the Vedas , (performance of) sacrifices etc., 
cannot possess the capability (needed) for the performance 
of (such) worship. And he who is not endowed with (this) 
capability, even though there may be present (in him) a 
longing (for the acquisition of such capability), does not 
gain fitness (on that account). 

And (this) lack of capability arises from lack of study 
of the Veda . And just as the injunctions in regard to 
religious rites (such as sacrifices), on account of the acquisi¬ 
tion of knowledge by study (of the Veda) in accordance 
with the injunction prescribing (such study) in the case of 
the three (higher) castes, are in harmony with the knowledge 
(of such rites) and the means of knowledge (relating there¬ 
to such as the study of the Veda etc.), and not with others 
(i.e., the knowledge possessed by other castes and the means 
relating thereto)—even so, in regard to the injunctions 
relating to the worship of the Brahman . 582 And because 
only such knowledge as is gained through a study which is 
in accordance with the injunctions relating to the study of 
the Veda , constitutes the means for the worship of Brahman , 
the Sudra lacks capability for the worship of the Brahman . 


582. Ramanuja has here in 
m rid the exceptions allowed by 
the Purva - Mitnamsd.. The 
Nishada-sthapati and the Ratha- 
kara , though not belonging to any 
of the three qualified castes, are 
permitted to perform certain rites 
and recite certain mantras in 


connection therewith. No such 
exceptions are enjoined in regard 
to the Brahma-Mimamsa. The 
injunctions here are in respect of 
the members of the three qualified 
castes who have studied the 
Vedas and otherwise acquired 
the necessary fitness. 
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Itihasas and puraqas assume the character of being 
(the) means for (the worship of the Brahman) only in 
so far as they develop the Veda y and not independently. 
And the knowledge gained by the Sudra through hearing 
itihasas and puranas is intended for the destruction of 
sins, and not for the worship for the Brahman* Vidura 
and such others were possessed of the knowledge (relating 
to the worship of the Brahman) on account of such know¬ 
ledge gained by them in previous births not having been 
forgotten, and (they) attained this kind of birth (in the 
Stidra caste) through the force of past karma —such is (the 
reason for) their being worshippers of the Brahman* 

If it is argued that in the Samvarga-vidya (Chhand* Up- 
IV. 1-3) the use of the vocative ‘^iidra’ in regard to the 
disciple indicates the fitness of the 3tidra (to study and 
adopt the science of the Brahman) y it is replied as follows : 
“Because it is shown (in the context) that, owing to his 
having heard their disrespectful remarks (i.e., of the swans) 
and owing also to his having then gone (to Raikva the 
teacher), grief arose in him (i.e., Janakruti, who is hence 
called Siidra, and not because he is a Stidra by birth).” ( Ved . 
Sut* I. 3.33) On account of Janafcruti Pautrayana, through 
lack of knowledge of the Brahman y having listened to 
scornful words spoken by swans, and thereupon resorting 
to Raikva, who had knowledge of the Brahman , it is 
indicated that grief arose in him. That is why he is called 
as ‘^tidra’ and not because of his belonging to the fourth 
caste. For he who grieves is a Shdra. The root, $uch y to 
grieve, takes on the suffix ra (Unadi Sutras II. 21), and the 
root becoming elongated, cha becomes dha : and thus 
‘Sudra\ 5S3 Hence sorrowfulness is alone indicated by the 
use of the word, ‘Siidra/ and not caste. 


583 The UnZLdi Sutras, quoted derivation, &rutat durah , (far 
here for the derivation of the from the Vedas) given on the basis 

word, &udra, are regarded as of Nirukta t explains the uswal 

second only to PaQini m authority meaning ol the word, 
by the farutaprakabika. The 
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Janafcruti Pautrayana was a generous giver of wealth and 
generous giver of food* One of two sages, who were 
pleased with the piety of this first among the pious and were 
desirous of rousing in him the desire for the knowledge of 
the Brahman, flying near him at night in the form of swans, 
said to the other: “O fair-eyed (swan), the glory of 
Janafcruti Pautrayana has spread like the day. Go not near 
him lest it should burn you.” (IV. 1.2) The other swan, having 
heard in this manner the speech in praise of Jana&ruti, replied: 
“How can you speak of him, being as he is, as if he were 
Raikva Sayugvan”? (IV. 1.3) That is, how can you speak of 
him, Jana£ruti, being what he is, as if he were Raikva Sayug" 
van, who knows the Brahman and is endowed with the most 
excellent qualities? 584 That Raikva, the knower of the 
Brahman, is alone endowed with the most excellent quali¬ 
ties in the world. What excellence is there in Janafcruti 
who does not know the Brahman , even though he may be 
endowed with great piety? Can the glory born of his 
qualities, burn me like the glory of Raikva? (Such seems to 
be) the meaning. Asked “Who is this Raikva?” by the 
other swan, who was spoken to in this manner, (this swan) 
said: “He in whose works and knowledge are con¬ 
tained all the works whatsoever done by good men and all 
the knowledge of all conscious beings, he is Raikva.” 585 

Jana&ruti, having heard that speech of the swan, 
implying dispraise of himself on account of lack of know¬ 
ledge of the Brahman, and on account of possession of that 


584. Sayugvan, according to 
the usual reading of the Upani- 
shad and Sayuktvan, according 
to some editions of the Sribha- 
shya. The word may mean (’) 
one who has a cart and (ii) one 
whose qualities are excellent. 

585 Ramanuja is here para¬ 
phrasing Chhand. Up. IV. 2. 2. 
He takes Yastad veda , yat sa 
veda to mean: ‘Whoever knows 
anything, that he (i. e., Raikva) 
knows-’ In Vol. 1. p. 17, the same 
passage has been quoted in the 


sense of ‘He who is the knower of 
that (Brahman and that (Braft- 
m^n) whom heknows’. Ranga- 
rsm5nuja reconciles the two 
interpretations by referring to 
two readings of the Upanishad 
text —sa mayaitad uktam and sa 
mayaitad uktah. The interpreta¬ 
tion here is based on the latter 
reading which refers to the person 
who is described, and that in Vol. 
I to the former reading which 
refers to what is said. 
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(knowledge), couched in praise of Raikva, at that very 
moment sent his door-keeper to seek and find out where 
Raikva was* When he learnt (where Raikva was) and 
came back, he (Janakruti) himself approached Raikva to be 
taught by him: and making a present to Raikva of six 
hundred cows, golden coins, mules and a chariot, requested 
him thus : “ Venerable sir, whatever deity you worship, 

teach me that deity.” ( Chhand . Up. IV. 2. 2) The meaning 
is: Teach me that supreme deity, whom you worship. 

And Raikva, who knew the three worlds through the 
greatness of his own yoga , understood that Janabruti was 
full of grief when he heard the speech of the swans, which> 
owing to his having no knowledge of the Brahman , con¬ 
tained disrespectful remarks in relation to him: he (Raikva) 
also understood that he (Janasruti) immediately afterwards 
made preparations with the object of attaining the know- 
lenge of the Brahman . Then, learning that he had the 
fitness (to study and adopt the science of the Brahman), 
Raikva thought that, without service (as a disciple) for a 
long time, he (Jana&ruti) was rendering such service by the 
bestowal of wealth, and that the knowledge of the Brahman 
would become firmly fixed in him by his (Jana&ruti’s) 
bestowal of wealth to the full extent of his power : then 
with the object of favouring him (Janasruti), he (Raikva) 
brought to his notice, by addressing him by means of the 
word ‘Sudra*—that his being filled with sorrow clearly indi¬ 
cated his fitness for receiving the teaching (about the 
Brahman ): and then said as follows: “Fie ! necklace and 
chariot be yours, O Stidra, together with the cows. ”586 


586. In Chhand. Up . IV. 2 3, 
Raikva tells Janas'ruti: Ahaharet- 
va &udra tavaivd Saha gobhi- 
rastu . This is taken as 1 Aha 
haretva , in the sense of ‘O fie, the 
necklace and the chariot’. Hdra 
(necklace) with jtva (chariot) gives 
the compound word haretva* J. 
Muir in his Original Sanskrjt 
Texts , Vol. III. objects to this 
interpretation On the ground that 
“although ifva might be the nomi¬ 
native of it van, going, no such 
word appears in the lexicons with 
the sense of ‘chariot 7 . M He also 


gives a suggestion of Prof. Gold¬ 
s’urker to the effect that the words 
might be split up as Ahaht are 
tva, the b’a being taken as the 
nominative singular feminine 
of the Vedic pronoun 
tva , meaning ‘someone 7 Tne 
seirence tinder consideration may 
then mean.‘“0 friend, some woman 
belongs to the, O £udra. Let her 
be (i.e., come along) with the 
cows* 77 The further argument is 
that this interpretation is suppor¬ 
ted by Janas'rmi taking his 
daughter to Raikva. ^ 
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The meaning is this : “ Let this chariot be with yourself 

along with your cows. By giving me this much, knowledge of 
the Brahman will not become firmly fixed in you, who are 
filled with sorrow, arising out of the desire to know the 
Brahman . ” 

Then, that Janasruti gave cows and other kinds of 
wealth to the full extent of his power and also a maiden 
(to Raikva) and then approached (Raikva) to receive the 
teaching from him. And that Raikva, again, declaring his 
(Janafcruti’s) real fitness (to know the Brahman) 9 addressed 
him by means of the word, ‘sJudra’, and told him thus : 
“You have brought these as gifts, O $>udra, and through 
them as though a mouth have you made me speak.” 
(■ Chhchid . Up. IV. 2. 5). He told Janasruti: You have 
brought to me as a gift all this, that is, wealth to the 
full extent of your power : through this very means, 
even without attending (as a disciple on a master) for 
a long time, you have made me give utterance to the langu¬ 
age relating to the teaching about the Brahman, as desired 
by you. So saying, he (Raikva) taught (the Brahman to 
Jana&ruti). 

Therefore, what is indicated by the word ‘ £>tidra * is 
nothing more than (Janafcruti’s) grief for the purpose of 
declaring his fitness to receive the teaching (of the scienc® 
of the Brahman ), but it is not his belonging to the fourth 
class (of Sfidras, that is so indicated here). 

Sutra 34. Kshattriyatvagatescha. 

Because also it may be made out (from the 
context) that he (Jtena&ruti) is a Kshattriya. 

This Janasruti is characterised as the lord of gifts by 
saying: “ He is the giver away of much wealth. ” ( ChhSnd. 
II. S.B.—23. 



174 


SRI-BHASHYA 


[Chap. I, Part . Ill 


Up. IV. 1.1): and he is made out to be the giver away of 
very large quantities of prepared food by means of the 
passage beginning with : u In his house, much food is 
cooked,” and ending with : “ On all sides, they eat of his 
food of this kind. ” 587 ( Chhand . Up . IV. L 1): owing to 
these, and owing also to the fact of his having sent his door" 
keeper (to search for Raikva) as mentioned in the statement, 
“ Indeed, he got up from his bed and spoke to his door¬ 
keeper” ( Chhand . Up. IV. 1. 5) ; and owing, again,‘to the 
fact of his having been the ruler of a country, as may be 
learnt from his gifts of many villages ; it is made out that 
Janafcruti is a Kshattriya and that he could not belong to the 
fourth class (of Sudras). 

It has thus been pointed out that from the story 
occurring in the beginning (of this context), he (Janafcruti) 
may be made out to have been a Kshattriya. From the 
story occurring in the conclusion also of this context, it 
may be made out that he is a Kshattriya. Accordingly says 
(the Sutrakara) : 




Sutra 35• Uttaratra Chaitrarathena lingat. d*®) 

Because also there are in the later portion 
(of the context) bases of inference arising 
from Chaitraratha (being a Kshattriya and 
leading to the conclusion that Janafcruti is also 
a Kshattriya). 

In the conclusion of the context dealing with this very 
Samvarga-vidyS, which is taught to J anas rut i, mention is 

587. The text reads; “Sarvata ]5nas'ruti was thinking, when he 
evam etad annam atsyanti.” The constructed rest-houses, providing 
Upanishtd reading is; “Sarvata free boarding and lodging, 
eva me annam atsyanti.” The HamSnuja may be paraphrasing 
latter means; “On all sides they instead of quoting, 
will eat my food. 1 * This is what 
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made of a Kshattriya under the name of Chaitraratha, 
otherwise known as Abhipratarin : through him (so 
ascertained to be a Kshattriya), it is made out that he, 
Jana&ruti, is a Kshattriya. How ? By means of the passage 
beginning with: “ Once, while Saunaka Kapeya and 

Abhipratarin Kakshaseni were being waited on at thei r 
meal, a religious student begged of them,” and ending with * 
“ O thou religious student, we do not worship that being* ’ 
(Chhdnd. Up. IV. 3. 5 to 7)—it is made out that Kapeya, 
Abhipratarin and the begging religious student are all 
mentioned as being connected with the Samvarga-vidya* 
And among these, Abhipratarin is a Kshattriya and the 
other two are Brahmanas.588 

In respect of this ( Samvarga -) vidyd, the Brahmana 
may be seen to be connected with it (so as to have the 
privilege of practising it), and among those who are other 
(than the Brahmaria), only the Kshattriya and not the 
3tidra may be seen to be so associated with it. Therefore, 
it is proper that Jana&ruti also, who is other than the 
Brahmana Raikva who is connected with this (Samvarga-) 
vidya , is also undoubtedly a Kshattriya: but does not 
belong to the fourth class (of Sudras). 

In the context here It 2s dgtlared that Abhipratarin is a 
Kshattriya and that he is the same as Chaitraratha : and it 
may be therefore asked how this Abhipratarin is a 
Kshattriya and how he is the same as Chaitraratha. To 
this (objection), he U'.e., the Sutraka r a) says (in answer) 
thus : “ Because there are bases of inference”. From the 


588, Janas'ruti learns from 
Raikva the worship of t^>e Brah¬ 
man as the Samvarga or the All- 
absorber. Air and the life-breath 
are taught to be meditated on as 
embodiments of the Brahman so 
characterised. Then the story is 
told of two other students of this 
vidya , Kapeya and Abhipratarin. 
While they are being served at 
dinner, a mendicant religions 


student comes to them. As they 
do not offer him any food, he gets 
angry and boastful. He speaks 
of his worship of BrahmS the 
creator as the All-absorber, and 
demands food as a devotee practi¬ 
cally identical with the deity. 
Abhipratarin corrects him,pointing 
out the Brahman to be the All¬ 
absorber. 
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association of Abhipratarin with Kapeya as mentioned in 
the statement, u Once while Saunaka Kapeya and Abhi¬ 
pratarin Kakshaseni (were being waited on) etc.” (Chh&nd* 
Up . IV. 3. 5)—taken as a basis for inference, it is made out 
that this Abhipratarin is associated with Kapeya. Elsewhere 
(in the scriptures) also, by means of the statement: u The 
Kapeyas, indeed, made Chaitraratha perform that sacrifice” 
(Tapdya-Brahmapa, XX. 12. 5)—it is declared that he who 
is so associated with Kapeya is Chaitraratha. Similarly, in the 
passage, that from this, Chaitraratha, a chief of the Kshattriyas 
is born, 589 (TdQdya-Brdhmaiia> XX. 12. 5) (it is declared) 
that Chaitraratha is a Kshattriya. Therefore, it is made out 
that Abhipratarin is the same as Chaitraratha and is also a 
Kshattriya. 

It has in this manner been pointed out that there are no 
bases of inference to establish that the Siidra has any such 
fitness (for the study and adoption of the science of the 
Brahman )—which is opposed to reason. Now he (the 
Sutrakara) says that the tfrutis and the Smfitis support 
the fact that, as established by reason, the 3udra is unfit 
(to study and adopt the science of the Brahman ). 




Sutra 36. SamskaraparamarSat tadabhuvQbhilapa- 
chcha. OW) 

Because certain religious ceremonies are 
mentioned as needed (for the study and adop¬ 
tion of the science of the Brahman) and because 
the absence of these (ceremonies) is mentioned 
(in relation to the Sadra). 

589. The Kapeyas were the friend, Abhipratarin, in Chhdnd, 
priests who helped King Chaitra- Up IV. 2 must be thie King. The 
ratha to perform a dvirdtra sac- second quotation from the Tandya* 
rifice, which later came to be Brahmaita refers to Chaitra- 
known by his name. The argu- rathin, ind act ter Cbatfr ac<atba. 
ment is that K5peya T s Kshattriya 
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In the contexts relating to the teachings bearing upon 
the science of the Brahman , the religious ceremony of 
upanayana (or initiation into Vedic studies) is mentioned 
(as necessary) as in the following among other passage^: “ I 
shall perform the upanayana ceremony unto you” 
(Chhdnd. Up. IV, 4* 5): “ He (Uddalaka Aruni) performed 
the upanayana ceremony unto him (Saukeya)” (Sfat. Brah- 
XI. 5*3. 13). And the absence of upanayana and other 
such religious ceremonies is mentioned in relation to the 
Stidra in such passages as the following: “ In the case of 
the Sudra, there can be no serious trespass (on account of 
failure to perform prescribed rituals), and he is not worthy 
to receive sacraments.” ( Matin, X. 126): “The fourth 
caste has one birth only.” (G. Dh . S. X. 5) s “ And he is 
not worthy to receive the sacraments. ”(?) 

Stitra 37. Tadabhdva<iirdhararie chapravfitteh. (*® 2 ^ 

Because also of the undertaking (of the 
teaching in the case of Jabala) after making 
sure of its absence (i.e*, of the absence of his 
belonging to the s dra caste). 

According to the passage, “ He who is not a Brahmaija 
is not capable of saying this so plainly,” ( Chhdnd* Up. IV. 
4. 5)—it is only after making sure that the pupil, Jabala, is 
not a Sudra that the teaching of the science (of the 
Brahman) is proceeded with 590 (in his case) : therefore 
also the Siidra is not fit (to study the science of th e 
Brahman ). 

Stitra 38- 3 ravanadhyayanSrthapratishcdhat, d 03 ) 

590. In Chh&nd. Up. IV. 4, the that only a BrShmana could have 
teacier, Gautama, asks a young spoken the truth thus. Then the 
boy who seeks instruction, about initiation ceremony for the boy is 
his lineage. The boy frankly says performed by Gautama. Later, 
that his mother does not kpow it. Saty ak5ma learns the worship of 
His name is Satyak&ma, and his the Brahman as made up of six- 
mother’s name is Jabala. Pleased teen 'parts' or 'aspects', 
at this candour, Gautama exclaims 
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Because (in the case of the S^dra) there is 
prohibition in relation to the listening to, learn¬ 
ing to recite and understanding (the Vedas). 

Listening to the Vedas , learning to recite them and the 
practising of those things that are taught therein are all 
prohibited in the case of the Sfidra, as in the following 
passages : “ For a Shdra is indeed a moving cemetery , 

therefore the Veda should not be learnt in the neigh¬ 
bourhood of a ^fcdra.” (Vas. Stn- VIII. 9): “ Therefore 
the Sudra is bahupatu and is unfit to perform sacrifices’^?) 

The word bahiipahu 591 means (here) that he resembles 
cattle (in not being qualified for the study of the Vedas). In 
the case of one who cannot even hear (the Veda taught), it 
is not possible to learn to recite (the Vedas) y to understand 
their meaning and to practise the things that are taught 
therein. Therefore, all these (last-mentioned things) are 
undoubtedly prohibited (in the case of the Sudra). 

Sfitra 39 . Smfitescha . 0° 4 ) 

Because also it is so declared in the Smritis > 

(In the case of a Sudra) the prohibition in relation to 
listening to (the Vedas) etc., is also declared in the Sntritis , 
as in the following passages : Now then, if he hears the 
Veda y his ears should be filled with (molten) lead and lac- 
if he utters it, his tongue should be cut off ; if he carries it 
in his mind, his body should be broken to pieces. (G. Dh*S* 
XII. 3); “And he should not be taught any rules of 
conduct, and he also should not be taught any religious 
rites.” [Manu, IV. 80) 

591. The Word bahupa&u ctfdi- the &udta fit to study the Veda 
natily means one who possesses and r-pefrfbrm sacrifices. In the 
many heads oi cattle! and as these context, the word is used in a 
help in the performance of sacri- different sen*e. 
fices, this sense of the word makes 
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Therefore, it is a demonstrated conclusion that the 
Stidra has has not the fitness (needed for the study and 
adoption of the science of the Brahman ), 


However, those who maintain that the Highest Reality is 
the Brahman alone, who is pure, attributeless Intelligence : 
that all else is unreal: that the bondage (of the soul) is also 
unreal and is capable of being removed solely through that 
knowledge which relates to reality as it is and is derived out 
of scriptural texts: aud that such removal constitutes 
of itself ( moksha or) final release— they592 cannot say that 
the Siidra and such others are unfit to know the Brahman 
because even he unto whom the upanayana ceremony is 
not performed, who has not studied the Veda and has not 
learnt the Vedanta , may have, produced in him, the know¬ 
ledge relating to the Reality as it is by means of some such 
sentence as declares that the Highest Reality is the pure attri¬ 
buteless Brahman alone and that all else is superimposed on 
Him and (hence) unreal: because also the bondage (of the soul) 
may be removed by this much alone And it is not possi¬ 
ble to impose the restriction that the origination of know¬ 
ledge has to take place solely by means of the scriputral sen¬ 
tence, That thou art,” (Chhand. Up. VI. 8. 1. etc.)—, 
and other such (sentences), and not through any other (j.e., 
non-scriptural) sentences; because knowledge is not subject 
to the control of any man593 for the reason that knowledge 
arises in him even when he does not like to have it, provided 
there are the requisite means for its production. 


Further it cannot be said that freedom from bondage 
results, only when the knowledge of the Reality as it is 
arises through the Vedic statements: because when 


592. The ref rence is to the 
Advaitins who believe moksha to 
be the direct result of meditation 
on the scriptural texts affirming 
the identity of the Brahman with 
the sell , T^e argument here is 
that having rejected the Karma- 
kanda, they allow no scope for the 
super sensuous ( adfishta) effects 
of rituals and Vedic recitation and 
study in qualifying one for mok¬ 
sha . Hence they may as well say 


that the Jft&nakanda is als° 
unnecessary. 

593. There is an implied con¬ 
trast here between jrtana dnd 
bhakti as the means for the attain¬ 
ment of final release. Knowledge 
arises, whenever the necessary 
conditions for its rise are fulfilled. 
Perception, inference etc. are not 
dependent on the will and pleasure 
of the knowing agent. Bhakti , 
however is the result of effoft. 
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the knowledge of the Reality as it is, arises by this or that 
sentence, there is (seen) the disappearance of illusion 
(or avidya): that is because pure knowledge may arise even 
out of purely human utterances to the effect that the Highest 
Reality is the Brahman> who is pure, attributeless Intelli¬ 
gence and that all else is unreal: and because also illusion is 
removed through that much alone. For instance, even out 
of trustworthy human testimony, the illusion relating to 
the false perception of silver in the mother-of-pearl etc., is 
removed in the case of a Brahmana as well as in the case of 
a Sudra. In this same manner, there may arise in the case 
of a Sudra also the knowledge of the Reality as it is, with 
the help of the traditional utterances of those who know 
the Veda : and through the knowledge (so derived) the illu¬ 
sory apprehension of the world (by him) may become 
removed. 

Moreover, it is not possible to say that, owing to the 
injunction contained in the passage, “ And he should not 
be taught any rules of conduct, and he should not also be 
taught any religious rites” ( Manu , IV. 80), those who know 
the Veda do not teach the Sudra and such others: because 
those who have, through the scriptural sentence, “ That 
thou art,” (Chhdnd. Up. VI. 8. 7. etc.) and such others, 
understood 594 that the Brahman is the self and take their 
stand on the crown of the Veda and are hence free from 
(such) limitations and qualifications (as determine the fitness 
for the performance of religious functions), are not, in 
consequence, bound down by any prohibitory regulations. 
Or knowledge may, indeed, be produced in Sitdras and such 
others by means of the utterances of those few who trans¬ 
gress all prohibitory laws (bearing hereon). 


594. Ramimija here echoes the 
language of a vers*! from SureS'- 
v ar a’s Naishkarmyasiddhi , which. 
runs thus: “The sage, having 
burnt away all darkness by the 
fire of the knowledge of the 
Brahman , stands at the crown of 
the Vedas. How can he be a 
servant of the VedasV 9 This 


refers to the sage rising above all 
the do’s and dont’s affecting the 
average man ‘‘The crown of the 
Vedas' usually means the 
'Vedanta'. Here there is a sugges¬ 
tion of the sage trampling down the 
Vedas. N aishkarmya- siddhi h ad 
attracted the attention of Yamuna 
earlier. 
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Moreover, it cannot be urged that, unlike the removal 
of the illusion relating to the false perception of the silver in 
the mother-of-pearl etc., the illusory apprehension 6f the 
world by the Siidra is not removed immediately after that 
knowledge of the reality is born (in him), which is due to 
(instructive) human utterances : the reason being, that the 
illusory apprehension of the world by the Brahmana is not 
removed immediately after he hears the sentence, “That 
thou art” ( Chh<*nd . Up. VI. 8. 7 etc.), and such others. 

It may, however, be said that it is only after the innate 
impression of duality is removed through steady meditation 
(as practised in yoga ) that the Vedic sentence, “That; thou 
art,” and such others generate the knowledge that removes 
(ignorance). (But) a human utterance also operates in the 
same manner in the case of the Stidra and such others, and 
thus there is (here) no peculiarity. Steady meditation is, 
indeed, the process of mentally conceiving that thing, which 
is to be denoted by the sentence which says that the self is 
the same as the Brahman . This (steady meditation) alone 
removes the erroneous impression (of distinctions), and 
hence you say that the injunction bearing upon steady 
meditation aims at a directly producible result. The study 
and repetition of the Veda are useful only in producing the 
desire to know (the Brahman) : accordingly, when the 
desire to acquire true knowledge is (anyhow) produced in 
a Sudra also, then through steady meditation etc. he gets 
rid of the erroneous innate impression (of distinctions), and 
(true) knowledge is in consequence born in him by means 
of human utterances. By means of this very (knowledge), 
th* bondage that is unreal is also removed. 

Or perhaps it may be said as follows. With the help 
of perception, supported by reasoning, and (also) with the 
help of inference, 595 the 3udra and also such others may 

595. The reference is particu- not differentiation, (ii) Differen- 
larly to iwo arguments of the tiation cannot be logically defined, 
Advaitins known as Pramana - being neither the essential nature 
anupapatti and Prameya-anupa- of things, nor a qualifying attri- 
patti ; (i) Perception apprehends bute. See Vol. 1, pp, 37-39. 

the attributeless Brahman and 

II. S.B.—24. 
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first definitely learn the character (of the Brahman) as 
being the witness of ignorance or ( avidya ), and also learn 
that the world consists of the various and wonderful kinds 
of superimpositions conceived as the knower and the 
known, which are all due to that {avidya), and learn further 
that all these are superimposed on the Internal Self, which 
is the self-luminous, pure and attributeless Intelligence : 
then they get rid of the erroneous innate impression (of 
distinctions) in connection with the above-mentioned 
Internal Self through continuous meditation (on Him as 
He is in reality): then they directly realise that same 
Internal Self, and are thereafter finally released (from 
material bondage)—thus no useful purpose is seen to be 
served here by means of the Veddntic sentences which 
relate to (the Brahmans) endless and false attributes not 
related to this world, such as (His) wonderful sovereignty, 
(His) wonderful powers of creation, etc.: therefore, it is 
really good to hold that the Shdra and such others alone 
possess the fitness (needed for the study and adoption of 
the science of the Brahman ). Since the BrahmaUas and 
others also may, in this same fashion, derive the knowledge 
of the Brahman , the poor and pitiable U panishads , too, 
(owing to their uselessness) might be (deemed dead and) 
given the (funereal) oblation of water. 

Again, it is not possible to say as follows : that it is 
only when it is pointed out by someone (or something) to 
a person wandering in error in the matter of practical 
realisations naturally obtaining in this world—that the 
practical realisations obtaining in the world are all illusory, 
and that the Highest Reality is indeed such and such, that 
there arises (in him) the desire to acquire true knowledge, 
which is learnt with the help of perception and inference, 
and therefore the revealed scripture which points out this 
(true knowledge), has to be accepted as necessary. The 
reason for this is that to those who are frightened by the 
t errors of samsdra , even the Sankhyas and others596 offer 

596. The others are the Naiyayikas, Buddhists, Jains etc. 
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explanations of the reality with the help of perception and 
inference, and thus generate in them that desire to know 
(the Brahman ), which is due to perception and inference. 
And when such a desire to know (the Brahman) is bom (in 
men), it can be clearly discerned with the help of percep¬ 
tion and inference themselves which are entirely distinct in 
their nature, that the eternal, pure, self-luminous, and 
unchangeable Intelligence without a second is alone 
real, and all else is superimposed thereupon. 

Moreover, in regard to the self-luminous Real Entity 
of this kind, it cannot be admitted that there is any other 
attribute which has to be learnt from the scripture. For in 
your opinion, the scripture is that which removes whatever 
forms the superimposed other-ness of things (in relation to 
the Reality). Further the Upanishads cannot be accepted 
as being necessary for obtaining the knowledge relating to 
the blissful nature of the really existent Self: because that 
(Self’s) character as an intelligent entity, which is logically 
excluded from all other things not having the same nature 
with itself, constitutes by itself the blissful nature 
(mentioned here). 597 

On the other hand, in the case of the person who 
holds the view that the knowledge which is enjoined by 
Pedantic teachings as constituting the means for obtaining 
final release is of the nature of worship ; that that 
(worship) consists in pleasing the Highest Person, who is 
the Highest Brahman ; that (the manner of) such pleasing 
is to be learnt solely from the sdstras ; that the sastra 
relating to worship accepts, as the means for its own 
realisation, only that knowledge, which, being produced by 
the Veda which has been studied by one who has been 

597. Bliss, according to the and is of the nature of chit- 1 here 
Advaitins, is logical exclusion is therefore no need for a separate 
from unhappiness. The Brahman argument ^ to prove that the 
is bliss because Ho is logically Brahman is bliss, 
excluded from whatever is material, 
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purified by religious ceremonies such as upanayana etc., 
is helped by discrimination, Freedom and other means 598 
(for its accomplishment); and that, finally, the Highest 
Person, who is pleased with a worship of this kind, frees 
the worshipper from (material) bondage, after previously 
destroying his ignorance bom of karma through giving him 
the natural knowledge that appertains to the reality of his 
own self—(in the case of a person who maintains such a 
view) it is appropriate for him to hold that, in accordance 
with the foregoing arguments, the Sudra and such others 
have not the fitness (needed for the study and adoption of 
the science of the Brahman ). 


ADHIKARANA VI 5 ® 

% 


PRAMITaDHIKARANA 


Having thus concluded the above incidental and suK 
incidental discussions (regarding the fitness of the gods and 
of the Sudra for the study and adoption of the science of th e 
Brahman) y he (the Sutrakdra) gives another reason which 
leads again to the view that He, who is of the size of th e 
thumb and forms the subject under discussion here,6° 0 
possesses the character of the Highest Person as made out 
from His being the lord of the past and the future. 


598. S«e Vol. I, p. 20, 

599. Adhikarana VI, interrup¬ 
ted by digressions from p. 147, is 
resumed now. 

COO, Sankara begins a new 
Adhikarana here, the purvapak - 
sha there being that prana is the 
vital air. In RamSnuja's view 
this doul t cannot arise because of 
Kath. Uo. IV. 12 and VI. 17. The 
doubt here is that, in spite of ah 
that has been said, the thumb' 
sized Person, described as i idna 
in Kath . Up. IV. 12. & 13, may be 
}he individual self, sovereign in 


relation to the body. The answer 
is that in Kath. Up. VI. 2 & 3, 
everything is said to tremble at 
him. So he must be the Brahman . 
Hence RamSnuja says that a view 
once established and then shaken 
by a further doubt is here re¬ 
established. The object of this 
Sutra is uitambhana . The &ruta~ 
praka&ika justifies the digressions 
and their inclusion in Chap. \ and 
not in Chap. III. of the Ved. Sut . 
on the ground that they too help 
to establish the Brahman being 
the cause of the universe. 
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Sutra 40. Kampan&t (105) 

(He who is of the size of the thumb is th e 
Brahman) on account of trembling (at Him being 
predicated in relation to the whole world). 

Between these two passages, namely, “ The Person who 

is of the size of the thumb.sits at the centre within 

one’s own self” (Kath. Up. IV. 12), and “ The Person 
who is of the size of the thumb is the Internal Self of all 
beings ” (Kath. Up. VI. 16), is found the passage : “ The 
whole of this world—whatever there is—which is (existent) 
in Prana and has proceeded therefrom, trembles, on 
account of great fear from Him who is like vajra & 

powerful weapon) uplifted. Those who know this, they 
become immortal. Through fear for Him, the fire burns^ 
through that fear the sun shines, through that fear, air and 
Indra (run, f.e., perform their duties) and Death run s 
as the fifth (f.e., performs its duties)” ( Kath . Up . VI. 2 St 3). 
Here it is declared there is shaking, that is, trembling, on 
account of the great fear that is due to Him, by the whole 
world, together with the god of fire, the sun-god and others* 
who are all existent in the Person who is of the size of the 
thumb and is denoted by the word Prana : and who have 
also proceeded out of Him. The meaning is that, owing to 
the great fear that, if His commands are transgressed, some¬ 
thing (serious) will happen, the whole world shakes as (one 
would) under an uplifted powerful weapon, inasmuch as 
this (passage) must have the same meaning with this other : 
“ Through fear of Him, the fire burns. u (Kath. Up. VI. 3) # 
The words, * mahat bhayam vajram udyatam ’—which are 
all put in the first (or nominative) case, have (here) the 
significance of the fifth (or ablative) case. 60l 

60F. These four words have mean; “He is a great terror (like) 
been construed as ablatives, and the uplifted vajraP RSmSnuja 
rendered as if the text was: rejects this interpretation as less 
mahatah bhayat vajrat tidy at at. suitable. 

Taken as nominatives, they would 




186 SRI-BHASHYA. [Chap. /, Part. Ill 

And such is the nature of the Highest Person : because 
from the following passages—“ Indeed, under the supreme 
command of this Akshara , the sun and moon, O GargT> 
stand well supported. (Bfih. Up. III. 8. 9) : “Through 
fear of Him, the wind blows ; through that fear the sun 
rises ; through fear of Him fire and Indra (perform their 
duties) and Death runs as the fifth. ” ( Taitt . Up. II. 8. 1)— 
it is understood that it is only the Highest Brahman , who 
is the Highest Person, that can possess this kind of 
Sovereignty (that is dreaded by all). 

For the following reason also, He who is of the size of 
the thumb is the Highest Person : 




Stiff* 41. Jyotirdar&anat (*® 6 ) 

Because the splendour (of the Brahman) is 
seen (mentioned in the context. He who is of 
the size of the thumb is the Brahman). 

Between these two passages (Kath. Up. IV. 12 & 
VI. 17) relating to Him who is of the size of the thumb, 
there is the passage : M There the sun shines not, nor the 
moon and the stars, nor these lightnings, much less fire. 
He shining, all this shines after Him, and by His light is 
all this lighted up. ” (Kath. Up. V. 15). From this it is seen 
that there is mentioned in relation to Him who is of the 
size of the thumb that splendour, which is peculiar to the 
Highest Brahman, which eclipses all (other) brilliance, which 
forms the cause of all (other) light and is also helpful to 
them. This very passage which is found in an Upanishad 
of the Atharva-vtda (viz., the Mundaka Upanishad> 
II, 2. 10), is there given in reference to the Highest 
Brahman* 
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Moreover, it is declared everywhere in the Vedanta 
that to possess the character of Supreme Light (or the 
Greatest Splendour) belongs to the Highest Brahman , as, 
for instance, in the following among other passages :— 
“ Having reached the Highest Light (/.<?., the Brahman ), he 
h'.e., the released soul) manifests himself in his own true 
form”, (i Chhand. Up . VIII. 3. 4); “ Indeed, the gods 
worship Him who is the Light of lights and who is 
immortal life as well ” (Brih. Up. IV. 4. 16); “ Now, that 
Light which shines beyond this Highest Heaven” etc.— 
(Chhand . Up . III. 13. 7). 


ADHIKARANA X 

ARTH ANTAR ATV ADIVYAPADES ADHIKAR AN A 
Siitra 42• Aka'so’rthantaratvSdivyapadehat. 

What is denoted by the word Xkaha (is the 
Brahman)*, because it is taught (in the context) 
that it is, among other things, a different thing 
(from the individual self). 

In the Chh&ndogya Upanishad, it is declared to the 
following effect: “ Indeed, the Akaia is a differentiator (or 
creator) of name and form, and what is between these (viz., 
name and form). That is the Brahman, That is 
immortality, That is the Self. ” (Chhand. Up, VIII. 14. 1)* 
Here the doubt arises whether he who is pointed out by 
the word, aha ha, is the released individual self, or whether 
He is the Supreme Self. 602 What then is the conclusion 1 


602. According to Sankara, 
the doubt here is whether the akhka 
referred to in the context refers to 
the Brahman or to elemental 
ether, RsmSnuja seems to feel 
that such a doubt has been settled 
once for all in the Aka&adhi- 
karana (I. 1. 23) Now the 

purvapaksha is that the released 


self can be held to be the differ en- 
tiato* of name and form, because 
in the state of bondage he was 
the instrument of the Brahman in 
this differentiation. Or nirvahitri 
may merely mean one who bears, 
j.e., is the vehicle of name and 
form. His omniscience’ links him 
with undiminished light. 
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That it is a released individual self. Why ? Because it is a 
released individual self that is dealt with in the immediately 
connected context in the passage: “Shaking off sin, just as a 
horse shakes off (dead) hair, and being freed like the moon 
from the mouth of Rahu, (i.e., from an eclipse), I shake off 
the body, and then I, the well blessed individual self, attain 
the eternal world of the Brahmdn. 77 {Chhdnd. Up . VIII* 
13. 1): 603 and because also the expression, “ what is 
between these {viz., name and form),” refers to that indivi¬ 
dual self who is freed from name and form in the statement 
“ The aka da is the differentiator of name and form 77 —it is 
that same (released individual self) that is intended to be 
denoted in its former condition (of bondage). Indeed, it is 
he that formerly had the forms of gods, etc., as well as their 
names. The present (free) condition of that same 
(individual self), as freed from name and form, is itself 
mentioned in the statement—“That is the Brahman , that is 
immortality And the word aka&a may be appropriately 
applied even to that (released individual self), inasmuch as 
he is associated with undiminished light. 


It may, however, be said that this (passage), being 
complementary to the passage relating to the dahardkada 
(Chhand. Up. VIII. 1 to 6), that same dahdrakada is made 
out to be this (Akada here), and that it (viz., the dahard- 
kada) has been already determined to be the Supreme Self. 
It is replied that it is not right to say so, because the 
passage attributed to Prajapati {Chhand- Up. VIII. 6 to 12) 
intervenes (between the passage under discussion and that 
relating to the dahardkada). And in the passage attribu¬ 
ted to Prajapati what is declared is the individual self’s 
condition ending in his state of final release, and immediate¬ 
ly thereafter, that very individual self in his state of final 


6 03. Sankara understands the 
simile about the horse to refer 
to th.e animal shaking off dnst 
frorr its hair. RamSnuja’s inter¬ 
pretation of the passage is given 
clearly in the Vedanta-Sara fill. 


2. 20). Fshu and Ketu, in mytho¬ 
logy, are two demons who swallow 
the sun and the moon now and 
then and cause eclipses. In Indian 
astronomy, they represent the 
nodes of the moon. 
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release is dealt with in the passage—“Shaking off sin, 
etc.” (Chhand . Up . VIII. 13. 1). 

If it is so arrived at, it is stated in reply—“ What 
is denoted by the word, Aka's a (is the Brahman ), because 
it is taught (in the context) that it is, among other things, a 
different thing (from the individual self) ”. (Ved. Suf. I. 
3. 42). What is denoted by the word, Aka ha, is the 
Supreme Brahman* Why ? “ Because it is taught (in the 

context) that it is, among other things, a different thing from 
the individual self Surely, it is taught in the passage— 
“Indeed, the Aka ha is the differentiator of name and 
form. ” ( Chhand . Up . VIII. 14. 1)—that it (viz*, the Xkaha) 
is a different thing (from the individual self). To possess 
the capability to differentiate names and forms shows that 
the Aka's a is a different thing from the individual self, 
which exists in both the conditions of bondage and final 
release. In the condition of bondage, he (viz*, the 
individual self) is himself subject to the influence of karma y 
and hence assumes names and forms. He cannot, there¬ 
fore, differentiate names and forms. In the condition of final 
release, he (i*e*, the individual self) cannot at all possess 
the capability to differentiate names and forms, inasmuch as 
it is impossible for him to have any activity relating to the 
(creation etc. of the) world. &0* 

On the contrary, it is learnt from the scripture itself 
that the characteristic of differentiating names and forms 
belongs to the Lord, who is the mighty agent in the creation 
of all the worlds, as from the following, among other 
passages : “ Entering in along with this individual self, 

which (also) is the same as Myself, I evolve the differentia¬ 
tions of name and form. ” (Chhand . Up. VI. 3. 2) : “ He 

who understands all and who knows all and whose tapas 
consists of knowledge—from Him proceeds the un. 
differentiated creation as also the world of matter and soul 

604. See Ved. LiU. (IV- 4. 17). 

II. S.B.—25. 
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characterised by the differentiations of name and form . 99 
( Mnnd ♦ Up. I. 1. 9) : “ The omniscient Lord, who creates 
all beings, gives them names, and calling them (by these 
names) ever continues to be. ” ( Taitt . Ar . III. 12. 7). 
Therefore, this differentiator of names and forms is none 
other than the Highest Brahman, who is a different entity 
from the individual self whose names and forms have to be 
differentiated. 

The expression—“ what is between these (names and 
forms)” ( Chhand . Up . VIII. 14. I.) 605 —explains this same 
thing. For whatever reason this aka'sa is between names 
and forms, that is, is untouched by them and constitutes a 
distinct entity, for that same reason, it (viz., the Akata or 
the Brahman) is the differentiator, that is to say, He 
differentiates (them) through His possession of the qualities 
of being free from sin, and of willing the truth. Here the 
expression, other things, includes in its import the 
character of being the Brahmany the character of being the 
Self, and the character of being immortal. Unconditioned 
greatness and other such (qualities) appropriately belong 
only to the Supreme Self. Therefore the ACka&a here is 
undoubtedly the Supreme Self. 

What has been stated above to the effect that in the 
passage “Shaking off this body, etc.”—( Chhand . Up. VIII. 
14. 1)— the released individual self is dealt with in the 
immediately connected context—that is not right; because 
in the statement—“I attain the v/orld of the Brahman '* 
(Chhand . Up. VIII. 14. 1)—the Highest Brahman Himself is 
. dealt with in the immediately connected context. Although 
the Highest Brahman is pointed out here to be the object 
of attainment to the released individual self, who is the 


605. Here to yadsntard of the also p angaramanuja’s rendering. 
Upanishad h vs b-en construed 8s The &rlbhrtshya text suggests hi 
yat te antara in the translation. alternat ve interpretation, yasmdt 
Yat ol course refers to Aka&a and (karandt) {sah aka&ah) te antara. 
yasmat kdrandt is implied. This is 
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attainer (thereof), nevertheless, as the attainer, who is the 
released individual self, cannot possess the quality of being 
the differentiator of name and form, the Highest Brahman 
Himself who is the object of attainment (to him) has here 
to be understood (to constitute the subject of discussion)* 

Moreover, the dahar&ka'sa, which constitutes the 
subject under discussion, is here referred tp in recognition 
under the designation of akafa: and also the passage attri¬ 
buted to Prajapati relates to the description of the essential 
nature of the worshipper (of that dahardkaha ): therefore, 
the dahardka&a itself which forms the object of worship is 
summed up as the object of attainment. To hold so is thus 
appropriate. Again, the word akasa is hardly seen used 
anywhere to denote the individual self. Therefore, the 
akasa here (in the passage under discussion) is the Supreme 
Brahman . 


Again, it may be said as follows:— 606 There is no 
other self (or atman) which constitutes a different entity 
from the individual self ; because oneness is taught (in the 
Vedanta) between the Supreme Self and the individual 
self), and because also duality is denied (in respect of them). 
The individual self himself in his pure condition (of final 
freedom) is known under the names of the Supreme Self, 
the Supreme Brahman and the Supreme Lord. Hence what 
is (here) mentioned as the world who is the Brahman (or 
the brahtnaloka ), that is to be attained, is not a distinct 
thing from the attainer (thereof), who is the released 


606. i&aukara begins a new 
adhikaTanci here for S?Vr#s43 and 
44, the question at issue there being 
whether certain passages in Bfih* 
Up . deal with the Self in the state 
of samshra or with theSeU beyond 
samsaia KamSnuj ^continues the 
same adhikaran a because, among 
other things, the word vyapadekat 
has to be taken over into Sutra 43 
from the previous one. The pill va- 
paksha for R5rr5nuja here is 


Advaita , based on (i) &ruti texts 
declaring oneness between the 
Brahman and the individual self 
like “That thou art” ( ChhJand . 
Up VI. 8. 7J, and (ii) texts denying 
duality I ke ‘‘ There is nothing 
here that is many and varied” 
(Bfik, Up. IV. 4, 19). RSmgnuja 
has argued at length against 
Advaita Under I. 1. 1. Here the 
Sutras themselves are regarded as 
refuting Advaita. 
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individual self and forms the subject under discussion here. 
Therefore, that same (individual self) deserves to be the 
akasa as the differentiator of name and form. To this 
(objection), he (i.e., the Sutrakdra) says in answer: 


Sutra 43 . Sushuptyutkrautyorbhedena 

Because of the teaching of difference 
(between the individual self and the Supreme 
Self) in the states of deep sleep and death (the 
individual self is different from the Supreme 
Self). 

The phrase‘because of the teaching’ ( vyapadeiat ) has 
(here) to be supplied (from the previous Sutra)* Because 
the Supreme Self is taught to be a distinct entity from the 
individual self in the conditions of deep sleep and death, 
the Supreme Self certainly exists as a distinct entity from 
the individual self. Accordingly, there is the teaching in 
the Brihaddranyaka Upanishad of the Vajasaneyins about 
the individual self, who forms the subject matter of the 
context in the passage beginning with: “ What is the self? 
He is that person who is (luminous) in the proximity of the 
pranas . ... and wholly consists of knowledge” ( Bfih ♦ Up* 
IV. 3. 7). He is (taught to be) not aware of anything in the 
condition of deep sleep, and to be embraced by the omni¬ 
scient Supreme Self, as stated in the passage: “When he 
is embraced by the omniscient Self, he does not know any¬ 
thing that is external, nor anything that is internal.” ( Bfih * 
Up . IV. 3. 21) Similarly, in relation to the condition of 
death also, it is declared thus: “He is ridden upon by the 
omniscient Self, and goes away, giving up his body.’’ 
{Bfih* Up* IV. 3. 35). And that (individual self) who does 
not know anything, while he is in the condition of deep 
sleep or death,—he cannot at that same time be possibly 
embraced or ridden upon by himself when he is omniscient. 
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Neither (can he be embraced or ridden upon) by another 
individual self; because it is not possible for this (other 
self) also to possess the quality of omniscience. 

For the following reason also, he (*.<?., Sutrakara) 
says that the Supreme Self is an entity distinct from the 
individual self. 




Sfrtra 44, Patyddihabdebhyah 

On account of the words, ‘Lord’ etc. (being 
found in the context, the Supreme Self is 
distinct form the individual self). 


This Supreme Self, who embraces (the individual self), 
is mentioned under the designation of the Lord etc., as in 
the following passages occurring later on in the context: 
“ He is the Lord of all, 60 ? the controller of all, the ruler 
of all: He does not become greater by means of a good 
act, neither indeed does He become lesser by means of a 
bad one : He is the Lord of all, He is the master of all 
beings, He is the protector of all beings. He is the bridge 
and the support of all the worlds, so that they may not get 
into confusion. Brahmanas desire to know Him by reciting 
the Vedas . . . Knowing Him alone, one becomes a muni 
(or meditating sage) : wishing to attain Him alone as the 
object of all attainment (the sannydsins or) those who 


607. The Upanishad text has 
“He is the lord of all” (sarvasya 
adliipatih) after two other phrases, 
Ramanuja places it first in his 
quotation because the Sutra refers 
to it by he word ‘ pati'. The com¬ 
pound word patyadi can be con¬ 
strued both as a bahu vrihi and a 
tattalusha . In the former case, it 
includes all that comes after the 
word ‘ pati In the latter, all that 
goes before. So the whole passage 


is relevant. Moreover, the Sutra 
uses pati instead of adhipati to 
call attention to patim vibvasya 
(M- Nar. XI. 3) where the identity 
between the Brahman and 
NSrayana is declared. This is 
indicated by Ramanuja starling 
his commentary here by referring 
to the Supreme Self as Paramat - 
man, a term which is associated 
with the passage in M. Nar . 
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practise renunciation give up their worldly life.” ( Brih . 
Up . IV. 4. 22) ; “ He is indeed the great unborn Self, the 

giver of food, the giver of wealth—He who is free from old 
age, free from death, free from fear, and is the Brahman ” 

( Brih . Up . IV. 4. 24 & 25). And these characteristics of 
being the Lord, the support of the world and the ruler of 
all, and other such ones, cannot in any manner whatsoever 
belong to the individual self, even in his condition of final 
freedom. Therefore, the Aka^a, which is the differentiator 
of name and form, constitutes a distinct entity from the 
finally released individual self. 

The teaching of oneness (between the Supreme Self 
and the individual self), on the other hand, is based upon 
His being the Self of all; because all things which are made 
up of the intelligent and non-intelligent objects, are all 
produced effects, of which the cause is the Brahman . And 
it has already been established (under Ved. Sut* I. 2. 1 etc.) 
that this (subject) is dealt with in the following among 
other passages : “ All this indeed is the Brahman : all this 

is born in It, absorbed into It, and lives in It.” ( Chhdnd . 
Up. III. 14. 1). The negation of duality also follows from 
that same (relation of oneness between the Brahman as 
cause and the universe as effect). 608 Thus it (viz., our 
argument here in I. ii and I. iii) is flawless. 

608. According to the Advaitin , subsists between the Brahman and 
however, the relation of oneness the individual self. 



PART IV 


ADHIKARANA I 

m 

anumanadhikarana 


S^fra /. A numanikamapyekeshamiti chenna tiarira m 
rupakavinyastagTihi ter dar&ayati cha. ( u0 ) 

If it be said that according to some the 
dnumdnika (or ‘Pradhana’) also (is the cause of 
the world), it is replied that it is not so; because 
what is understood (in the context by the word, 

*avyakta* f is not the pradh^na or material Nature, 
but it) is that which is made metaphorically to 
represent the body: and the Scripture declaies 
accordingly. 

It has already been stated (in Ved. Sut. I* 1) that the 
Brahman who is the cause of the creation etc. of the 
world, and who has to be enquired into and realised as the 
means for the attainment of final release, which possesses 
the characteristic of the highest object of human pursuit, 
is entirely distinct from the pradh&na and other non- 
intelligent things, as well as from the intelligent individual 
selves both in their conditions of cause and of final 
release ; (in I. 2) that He is devoid of even the smallest 
taint of all that is evil; that He is omniscient, omnipotent, 
and wills the truth ; that He is characterised by all 
auspicious qualities ; and (in I. 3) that He forms the 
Internal Self of all and possesses unlimited sovereignty. 
Now, the supposition is raised (in I. 4.) to the effect that 
in some of the recensions of the Veda there also occur 
certain passages, which, in the way of explaining the 
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pYadhana y the purusha etc., that have not the Brahman 
for their self and are so established in the science pro¬ 
pounded by Kapila, go in the direction of indicating that 
the pradhana may be stated to be the cause of the world; 
and then this (supposition) is disproved for the purpose of 
firmly establishing that the Brahman forms the only cause 
of the world. 

In the Katha-ValU it is declared as follows :—“The 
objects of the senses are indeed superior to the senses ; and 
the mind is superior to the objects of the senses ; and the 
faculty of intellection is superior to the mind : the great 
self is superior to the faculty of intellection : the avyakta 
is superior to (that) great thing (self) : the purusha is 
superior to the avyakta : there is nothing superior to the 
purusha : that is the highest limit: that is the final goal. ” 
(Hath. Up. III. 10 Sc 11). Here the doubt arises whether 
or not it is pradhdna, which has not the Brahman for its 
internal self and is established as such in the science 
propounded by Kapila, that is here denoted by the word^ 
'avyakta'. 

It is perhaps thought right to hold that it is (that) 
pradhdna . 6 ° 9 


Why ? Because in the (above) statement—“ The 


avyakta is superior to (that) 
superior to the avyakta "—it 
is brought out (by the word 

609. The doubt raised in the 
Sutra is about the meaning of 
the word 'avyakta 1 in Kath . Up. 
III. 10. (Whether the Brahman 
or the pTadhana is there described 
to be the material cause of the 
universe is a further and conse¬ 
quential question-) ^ he purva - 
paksha is that ‘avyakta \ means 
i pradhana t while Ha nSnujar holds 
that the word stands for the body. 
The purvapaksha arguments are; 


great (self); the purusha is 
is that same {pradhdna) that 
'avyakta') for the reason that 

(i) The word ‘ Avyakta 7 generally 
means the pradhana\ (ii) The 
statement in Hath. Up, III. 10 
that the avyakta is superior to the 
mahat is in accordance with the 
Sankhya view that the avyakta (or 
pradhana) is the cause of mahat 
(one of its evolutes). (iii) The 
Sahkhyas who do not believe in 
God hold the purusha or the indi¬ 
vidual self to be the highest entity, 
as set out in Kath. Up. Ill, 11. 
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its position in the system (of Kapila) is recalled (by the above 
statement), and because also in the statement—“ Ther e 
is nothing superior to the purusha ; that is the highest limit, 
that is the final goal”—there is the negation of any real prin. 
ciple over and above the purusha constituting the twentyfifth 
(principle). 610 It is thus arrived at that the avyakta (*•£», 
the pradhana) is the cause of the world. It is this same 
thing that is mentioned (in the thus :—“ If it be 

said that according to some the a n umanika (or the 
pradhana) also (is the cause of the world) etc.” (Ved* 
Sut . I. 4. 1). ‘According to some’, that is, in the 
recensions of the followers of certain Vedic schools, the 
dnumdnika , that is, the pradhana, also is declared to be 
the cause of the world. 


If it be so held, the answer thereto is that it is not 
(right to say) so. Here the pradhana , that has not the 
Brahman for its internal self, is not denoted by the word 
‘avyakta \ Why ? “ Because what is understood (in the 
context by the word ‘ avyakta ’ is not the pradhana or 
material Nature, but it) is that which is made metaphorically 
to represent the body.” {Ved. Sut . I. 4* 1) That is, 
because that which is metaphorically described as the body 
is understood by the word ‘ avyakta ’ (here). The meaning is 
that it is because in connection with the self, the body, the 
faculty of intellection, the mind, the senses and the objects 
of the senses, which are all metaphorically described to 
possess the characteristics of the chariot-:ider, the chariot, 
and other things, the body which is metaphorically 
described to be the chariot, is denoted by the word 
‘avyakta’. 6U 


610. See Yol. I, Notos 39 and 
169. 

611. Ramanuja carefully follows 
the Siitra in taking iarir.i as a 
vi&eshana and rupaka-viny&sta 

II. S.B.—26. 


as th •viieshya. This helps the 
Sutra to refer to all things meta¬ 
phorically represented in the 
context, 
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What is said is this: 612 —Indeed, at the beginning (of the 
context here) in the passages beginning with—“ Know the 
(individual) self to be the rider in the chariot and the body 
itself to be the chariot. Know the faculty of intellection 
also to be the charioteer and the mind itself to be the reins. 
The senses are called horses, and the things within their 
shpere of operation are called their objects.” :—and ending 
with—“ He reaches the other end of the path, and that is 
the highest seat of Vishnu.” (Hath. Up. III. 3-9).—the 
worshipper who desires to reach the highest seat of Vishnu, 
which is at the other end of the path of satnsara y is 
metaphorically described to be the rider in the chariot and 
such other things to be the chariot and its accessories ; 61 * 
then it is stated that he in whose control the chariot and 
other things are—he alone reaches the highest seat of 
Vishnu which is at the other end of the path of samsdra ; 
and thereafter in the passage beginning with:—(“The 
objects of the senses are indeed) superior to the senses. ” 
(Rath. Up . III. 10)—it is pointed out in connection with 
the body and the other things mentioned above, which are 
metaphorically described to be the chariot etc., which 
things, in the course of their being brought under control, 
are more important than others (in the same course). 


It being so, the perceivable objects metaphorically 
described as things falling within the sphere of the operation 
(of the senses) are, in the course of those (senses) having to 


612. The order of importance 
of the several things mentioned in 
Kath . Up. III. 10 & 11 is with 
reference to steps in self-realisa¬ 
tion and God-realisation. The 
presence of the objects of the 
senses draws the senses to them. 
Even their absence does not help 
in self*control, if the mind is 
attached to them. This attach¬ 
ment can be prevented by the 
determination of the buddhi. The 
buddhi is an instrument of the 
oul, who is the agent. But this 
gency depends on the soul having 


a bo’v. And the 1 odv can sub¬ 
serve the interests of the soul 
through God’s grace. The moral 
discipline consists of control of the. 
mind, resolution of the buddhi r 
strengthening tae soul’s desire for 
defeating the senses, controlling 
the body by eating food which 
develops the sattvaguna and seek¬ 
ing refuge with God. 

613. Rathanga has been trans¬ 
lated as ‘accessories of the 
chariot’ to suit the context here. 
Its ordinary meaning is ‘wheel’. 
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he under control, more important than the senses, which 
are metaporically described to be horses ; because even he 
who has brought his senses under control, cannot easily 
restrain the senses when the perceivable objects are near. 
More important than these (perceivable objects) is the 
mind which is metaphorically described to be the reins; 
because when the mind is bent upon the objects of sense- 
perception, even the non-proximity of (those) objects of 
sense-perception is of no use (in controlling it). The faculty 
of intellection, which is metaphorically described as the 
charioteer, is more important than (that) mind also; 
because in the absence of (the required) resolution even the 
mind is of no use* The (individual) self described 
metaphorically as the rider in the chariot is more important 
than that (faculty of intellection)—also owing to his 
superiority in his capacity of an agent. All these things 
(mentioned above) are indeed subject to the will of the self 
himself, and therefore it is that he is characterised as being 
great . 

The body which is metaphorically described as chariot 
is more important than that (self) also; because all the 
activities which serve as the means of realising the ends of 
life aimed at by the individual self, are dependent upon 
that (body). More important than even that (body) is the 
Supreme Person, who forms the Internal Self of all beings, 
controls them from within, and is the goal of attainment 
(in relation to the goal of sams^ra) : because all the 
things mentioned above, up to and inclusive of the 
individual self, have their activities dependent on His will. 
He, indeed, it is, who, as the controller (of all beings) from 
within, is the accomplisher of the act of worship. For, it 
will be stated later on under the aphorism—“ It (viz., the 
self’s character of being the agent) is indeed due to Him 
who is the Highest (Brahman) ; because the scripture 
declares accordingly.” ( Ved * SuU II* 3. 40)—that the 
individual self’s quality of being the agent is dependent 
upon the Supreme Person. It is He Himself who forms the 
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culmination of the several means which have to be adopted 
for the purpose of accomplishing the worship that consists 
in bringing (all the above-mentioned things) under control. 
This same thing is thus declared : “ There is nothing 

superior to the (Supreme) Purusha ; that is the highest 
limit; that is the final goal.” (Rath. Up . III. 11). 

Similarly in the A ntarydmi-Brdhmana ( Brih. 
Up. III. 7), in the passage beginning with “ He who 
dwelling in the self ”— (Madh. Brih . Up. III. 7. 22)—and in 
other similar ones, it is stated that He directly perceives all 
things and controls them all ; then in the passage “ There 
is no seer other than Him.” (Brih. Up. HI. 7. 23)—a 
controller other than Him is denied to exist. 

In the Bhagavad-gita also, it is declared thus : “ Here 
(we require) the abode, similarly the agent, the various 
kinds of instruments and then the various kinds of distinct 
activities, and the deity (or daivam) as the fifth (among the 
causes of work).” (B. G. XVIII. 14). In this passage, the 
word daivam (or deity) denotes the Supreme Person Him¬ 
self ; because it is thus declared (also in the Bhagav ad-git a): 
“ And I am also seated in the heart of all beings, and from 
Me proceed memory, knowledge and forget fulness.” 
(B. G. XV. 15). And to win Him is the same as to seek 
refuge with Him. To th:t effect runs the passage: “ O 
Arjuna, the Lord exists in the region of the heart of all 
beings, and (from there) by means of His wonderful powers 
He causes the revolutions of all beings that are mounted 
upon the mechanism (of the body). Seek refuge with Him 
alone.” (B. G. XVIII. 61-2). 

In this foregoing manner (the mind and) the senses and 
other things which are metaphorically described as the rider 
in the chariot and other things in accordance with the 
passage beginning with, “ Know the (individual) self to be 
the rider in the chariot.” {Rath. Up. III. 3)—are again 
identified by words directly denotative of themselves in the 
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passage beginning with “The objects of the senses are 
indeed superior to the senses” (Kath. Up. III. 10) ; but 
not the body which is metaphorically described to be the 
chariot; since in this manner it remains (unidentified), it 
is ascertained that it is denoted by the word l avyakta\ 
Therefore, there is here no room whatsoever for the 
pradhdna that is established in the system of Kapila. 

Nor is there any recognition here of the method 
adopted in that system. Because, according to the passage, 
“ The objects of the senses are, indeed, superior to the 
senses ”, the objects of the senses, such as sound etc. are 
spoken of as being more important than the senses. Indeed, 
sound and other (objects of sense-perception) do not, 
according to that system, form the causes of the senses. 
The statement, “ And the mind is superior to the objects 
of the senses,” (Kath. Up. III. 10.) is not also in agree¬ 
ment with that system for the very reason that it (viz., the 
mind) is not the cause thereof. 6 ^ Similarly, the statement, 
“ The great self is superior to the faculty of intellection ” 
(Kath. Up. III. 10)—is not also appropriate : because it is 
admitted (by them) that the word, ‘ buddhi ’ (meaning the 
faculty of intellection), denotes the ‘ great principle * (or 
ntahat). It is not possible for the ‘great principle * (or 
mahat) to be superior to the ‘ great principle ’ (or mahat) 
itself. And to characterise the ‘great principle' (or mahat) by 
the word, dtrnan (or self) is also not appropriate. 5 
Therefore, only those things which are metaphorically 
described (in Kath. Up. III. 3 etc.) are what are understood 
(in the passage under reference). 


614. Ramanuja omits here any 
reference to the statement*. t( The 
buddhi is superior to the manas 19 . 
This is probably because the Sah- 
khyas can argue that buddhi as 
mahat i* the material cause of 
manas through sattvika ahahkara. 
But this argument fails because, 
in respect of the various other 
things in the context described as 


superior and inferior to one ano¬ 
ther, this relationship of cause 
and effect cannot be predicated 
even by the Sahkhyas. 

615. The Sahkhya argument will 
take the word atman to mean a 
pervader and argue that undiffer¬ 
entiated mahat pervades differen¬ 
tiated mahat . 
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" And the scripture declares accordingly . ty The 
scripture also declares the same thing in the passage : ‘The 
Self is hidden in ah beings and does not reveal Himself. 
He is, however, directly perceived by subtle seers by means 
of their sharp intellect. The wise man should restrain his 
speech within the mind, he should restrain that (mind) 
within the faculty of intellection belonging to the (individual) 
self; he should restrain the faculty of intellection within 
the great self; he should restrain that (self) within the 
ever-peaceful (Supreme) Self. ” ( Kath ♦ Up. III. 12 & 13b 
It is taught here that that Highest Person is incapable of 
being perceived directly by those who have not conquered 
their external and internal organs (of action and sense); 
and accordingly, the manner in which the senses etc., which 
are metaphorically described as horses etc., may be brought 
under control is thus stated. 616 


Yachchhed vdnmanasi =He (*>., the wise man) 
should restrain his speech within the mind. The meaning 
is that the organs of activity which are headed by the organ 
of speech, and the organs of sense should all be restrained 
within the mind. In the word, vdh> the accusative case* 
suffix disappears in accordance with the grammatical rule : 
“ (In the Veda) the affix su sometimes takes the place of the 
case-endings of words, sometimes the case-endings disappear 
etc. ” (Paniniy VII. 1. 39). In the word, manasl , which is 
in the locative case, the lengthening of the final vowel, 1 1 
is in accordance with Vedic usage. 


Tadyachchhet jfidna atmani = shall restrain that 
(mind) within the jfidna in the self; that is, he should 


restrain that mind within the 

616 . T be control ot speech (t.e., 
the senses) in the mind—note that 
vanmana&i does not mean ‘speech 
and mind’—consists of makmg 
them indifferent to functioning in 
a way contrary to what is desired 
by the mind; that of mind is to 
make it early out the resolve of 


faculty of intellection of the 

the buddhi to the effect that the 
experience of the senses is not 
woithy; that of the buddhi )s to 
make it resolve on self-realisation; 
and that of the soul is the realisa¬ 
tion of its utter dependence 
on God. (&rutapraka$ika). 
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self. Here buddhi (or the faculty of intellection already 
mentioned above) is denoted by the word jhdna . The 
locatives, jftane and atmani , are distinct and are not 
grammatically equated. The meaning is that it (viz., the 
mind) should be restrained in the jhdna (or faculty of 
intellection), which is existent in the individual self. 

Jftdnatn atmani mahati niyachchhct = He shall restrain 
the faculty of intellection within the great self: that is, th e 
faculty of intellection should be restrained within the great 
self that forms the agent. Tadyachchhet ia n ta atmani = 
He shall restrain that within the (ever) peaceful Self. That 
agent (viz., the individual self) should be restrained within 
the (ever peaceful and) Supreme Brahman, who controls 
all things within. The neuter gender in regard to the word 
1 tad ’ (which has here the word atman in the masculine for 
its antecedent) is due to a permissible interchange (of gender 
in grammar). The meaning is that the rider in the chariot, 
who is of the description given above, has for his goal the 
abode of Vishnu. 

It may be asked how the word 4 avyakta 9 (meaning 
* unmanifest 7 ) can denote the manifest body. In answer 
to this (objection), he (/.<?., the Sutrakdra) says: 


Stitra 2. Sfukshntantu tadarhatvdt. (Hi) 

The subtle (avyakta or the unmanifest 
elementary atler), however, (is the body), 
because it (i.e., the body) is fit to be of use. 

Indeed, the undifferentiated and subtle elementary 
matter, when it assumes a specific condition, becomes the 
body ; and this undifferentiated matter is, in the condition 
of its constituting the body, denoted here (in the context) 
by the word ‘ avyakta\ ‘ Because it is fit to be of 
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use ”♦ That is, because that same non-intelligent and 
unmanifest matter, having undergone a modifications, 
deserves to be, like the chariot, the means of accomplishing 
the objects of human pursuit . 617 

If it be acknowledged that the subtle elementary matter 
is the subtle and unmanifest one (or auyakta ), then what is 
the objection to the acceptance of that (avyakta or 
pradhana) which is established in the system of Kapila T 
Indeed, in that (system) also, the (ultimate material) cause 
of all beings is itself called the avyakta . In reply to thit„ 
he (viz~> the Sutrakdra) says thus : 


Stilr* J. Tadadhiimtvadarthavaf. t 11 -* 

It (viz.* the avyakta hers) is useful because 
it is subject to Him. 

The subtle elementary matter is useful in that it is 
subject to the Supreme Person, who forms the Supreme 
Cause (of all things). 

What is said is this. It is not that we do not altoge 
ther admit this avyakta (or undifferentiated matter) as wel 
as its several mo iifications ; on the contrary, (we do not 
admit them) as unassociated with Him a? their Self, owing 
to their constituting the body of the Highest Person. 
Simply because they have Him alone as their (internal) 
Self, prakTiti (or matter) and other such things accomplish 
their purposes; otherwise, in relation them all, there will be 
no distinctions of nature, continued existence and activity. 

617. The argument here is a v : rtne of Sarira in III. 3, why not 
reply to an impl ed question’ if av- vice versa? Why not take har%Ta 
yakta in HI. 11 *neans the body by in 111. 3 to mean avyakta ? 
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Because it is not at all so admitted (by the followers of 
Kapila), the method worked out in (their) system is set at 
naught. 618 

It is well known that in the Vedie scriptures and in 
the Sniritis —in the sections dealing with the creation and 
absorption of the world as well as in the section dealing 
with the greatness of the Supreme Person, prakriti y its 
modifications, and the purushas (or the individual selves) 
are all described as having Him for their Self. For 
instance, there is the passage:—“ The element of earth is 
absorbed into the element of water... The material 
elements in the subtle condition are absorbed (back) into 
the bhOtadiS ' 19 the hh r ftadi is absorbed (back) into the 
mcihat'y the mahat is absorbed (back) into the avyakta ; the 
avyahta is absorbed (back) into the akshara ; the akshara 
is absorbed (back) into the tamas ; the tamas becomes one 
with the Supreme Lord.” (Sub. Up . II). To a similar 
effect is the passage:—“He whose body is the element of 
earth....whose body is the element of water....whose body 
is the element of heat... whose body is the element of air... 
whose body is the element of ether,..whose body is the 
material principle of egoity... whose body is the intellect... 
whose body is the avyakta... whose body is the akshara ... 
whose body is mfityu... He is the internal Self of all beings, 
He is devoid of sins, He is the Divine Lord, He is the One 
Narayana.” (Sub* Up. VII. 1). The same thing is stated 
in the following passage:—“This prakTiti of Mine is 
divided into eight parts in the form of the element of earth, 
of water, of fire, of air, and of ether, the mind, the buddhi 


618. According to the Vedanta, 
the nature, continued existence 
and activity of the prakfiti and 
its evolutes are dependent on the 
Supre me Person. Kapila believes 
the prakfiti to be entirely 
independent. 

619. Bhutddi strictly denotes 
tamasa ahankara, or a division 
of the material principle of egoity 

II. S.B.—27. 


arising from the quality of tamas 
inherent in the prakfiti. Tnere 
are two other divisions of ahah- 
kdra—raiasa and sattvika . Bhu¬ 
tddi here obviously denotes all 
the three d:visions of ahahkava 
produced from mahat . See V.P, 
II, 32. 6. For further explanation 
about the Sub, Up. passages, see 
Notes 90, 9>, 184 and 185 of Yol. I. 
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(or mahat) and the ahankara (or the material principle of 
egoity). This is My lower prakriti . Know that to be My 
higher prakriti , which is other than this (lower one) and 
which consists of individual selves. By it, this world is 
supported, O thou mighty-armed one (Arjuna). 
Know that all (created) beings have these (two prakritis) 
for their source. I am the source as well as the destruc¬ 
tion of the whole world, O Dhanaiijaya, there is nothing 
else higher than Me. All this (creation) is strung on Me 
like a number of gems on a thread.” (B.G. VII. 4-6). To 
the same effect is this passage also, namely,—“Vishnu is 
the manifest [prakriti), as also the unmanifest; He is the 
purusha (or the individual self), and is Time itself.’’ (V.P* 
I. 2. 18). And the following passage also says the same 
thing thus:—“The prakriti (f .e., material Nature), which 
has been spoken of by Me as possessing a manifest and 
unmanifest nature, and the purusha (, i.e ., the self), are„ 
both of them, absorbed (back) into the Highest Self. And 
the Highest Self who is the support of all and the Highest 
Lord is celebrated under the name of Vishnu in the Vedas 
and in the Vedanta” (V- P. VI. 4. 39 & 40). 620 

Sutra 4. JneyatvSvachandchcha 0 14 ) 

Because also that {viz., the avyakta here) is 
not stated to possess the character of that 
which has to be known (for the attainment of 
final release). 

If that (pradhdna or material Nature), which is 
established in the system (of Kapila), is intended to be meant 

620. Yadavaprakasa has inter- taken to reinforce I. 4. f. by 
preted this Sutra to mean that the furmshing an additional reason, 
soul is subject to the body in Ramanuja can concur in this view, 
regard to action ; and that there- But he chooses to interpret differ- 
fore the declaration of the ently because there is need for a 
superiority of the avyakta (or the Sidra to establish that the prakriti 
body) to the soul becomes has the Brahman for its Self, 
meaningful. Thus the Sutra is 
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here, then it would also have been considered desirable to 
teach that it has to be known (for the attainment of final 
release) ; because the followers of (that) system (of Kapila), 
who uphold the view 621 that final release results from the 
knowledge of manifested and unmanifested (matter), as also 
(from the knowledge) of the knower (or the individual self), 
admit that all (these) have to be known (for the attainment 
of final release). And this (avyakta) is not mentioned 
(here) as a thing that has to be known (for the attainment 
of final release). Therefore that ( avyakta ) which is 
established (as the pradhdna by Kapila) is not meant here 
(in the context). 

* 

sir^rt fig 

Sutra 5* Vadatitichenna prdjfio hi prakaranat- ( ll5 ) 

If it be held that it (w*., the scriptural con¬ 
text) speaks (of the avyakta having to be known 
for the attainment of final release), it is not 
right to say so; because, according to the con¬ 
text, it is the Omniscient One (that is referred 
to therein as such). 

It may, however, be held that this scriptural passage, 
namely,—“ That eternally indestructible one, which is 
characterised neither by sound nor by touch, nor by form 
and colour, nor similarly by taste nor by smell: which has 
no beginning and no end ; which is higher than the mahat 
—realising that One, one is freed from the jaws of death.” 

(Hath * Up . III. 15),—states immediately afterwards that 
the avyakta has to be known (for the attainment of final 


621. The Sahkhya view is that 
final release results from the 
distinction between matter and 
spirit (prakfiti and purusha) 
being fully understood. Matter 
itself has to ha comprehended both 
as the primordial source and its 
various modifications. Thus the 
knowledge of the avyakta (or 


pradhana , the primordial undiffer¬ 
entiated source of the material 
universe), the vyakta (its various 
mod fications like mahat etc.) and 
jfta (the knower or the individual 
soul) is enjoined. Vide Is'vara- 
Krishna’s S&hkhya-Kdrikas (2) 
with the commentary of VSchas- 
pati Mis'* a. 
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release)* 62 2 But it is replied that it is not so. Indeed, the 
Omnisicient One, who is the Highest Person Himself, is 
declared in the dloka here to be object of realisation ; 
because it is the Omniscient One Himself who forms the 
subject-matter of the context here thus :—“ But that person 
who has understanding for his charioteer and the mind (or 
the internal organ of attention) for the reins,—he reaches 
the other end of the path, and that is the highest seat of 
Vishnu.” (Rath. Up. III. 9). “ The Self is hidden in all 
beings and does not reveal Himself; He is, however, 
directly perceived by subtle seers by means of their sharp 
intellect.” (Rath. Up. III. 12). For this very reason, what 
is negatived in the statement—“ There is nothing superior 
to the j purushay ” (Rath . Up „ III. 11)—is not an entity over 
and above the twentyfifth (entity in the system of Sankhya 
which is the individual self and is called parusha). And 
the attribute of not being characterised by sound, and other 
such attributes are well known to belong to the Supreme 
Person, in accordance with the scriptural passage, “That 
(being) which is invisible, which cannot be seized”. (Mund. 
Up. I. 1. 6). Moreover, what is taught in the statement— 
** It is superior to the mahat ( i.e the great one or the self)” 
(Rath* Up. III. 10)—is assuredly the superiority in relation 
the individual self already dealt with in earlier statement, 
“ The great self is superior to the faculty of intellection.” 
(Rath. Up. HI. 10). 

5rqT<n^€r ssrar 

Sutra 6. Trayariainevachaivaniupanydsah prainahcha . 

Accordingly, this exposition and question 
(in the context here) relate only to the three. 

Indeed, in this context here, it is only in relation to 
these three, namely, the means of attainment, the object of 

622. Kath. Up. III. 15. is here its evolutes like mahat, being the 
understood* its referring to the cause of the latter. Other implied 
aYyakta . Sound, taste, etc,, do purvapaksha arguments are dis¬ 
not belong to primordial, un- posed of below, 
differentiated matter, but only to 
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attainment and the attainer, that the exposition is seen ; the 
exposition is seen to relate to what has to be known ; the 
question also is seen to relate to the same but not to the 
(ivyakta ( i.epradh^na) or any other such thing. 623 Thus, 
Nachiketas, who was desirous of attaining final release, was 
given three boons by the god of death ; as the first among 
the boons he obtained what conferred on him fitness for 
the attainment of the objects of human pursuit, namely* 
the favourable disposition of his father towards (Nachiketas) 
himself; then as his second boon, he chose that knowledge 
which relates to the Nachiketa fire and forms a means of 
attaining final release, in accordance with the passage : “ O 
god of Death, you who are so (wise) know the fire relating to 
svarga (or final release which possesses the characteristics 
of the highest object of human pursuit). Teach that unto 
me who have faith. Those who have gone into the world 
of svarga (or final release) attain immortality. This 1 
choose as my second boon.” ( Kath . Up . I. 13). Here the 
word, ‘ svarga\ stands for final release, which possesses the 
characteristics of the highest object of human pursuit; 
because in the above statement, “ (Those who have gone to 
the world of svarga) attain immortality,” he who is in that 
world is declared not to undergo birth or death ; because 
also later on in the same context (*.«., in Kath . Up* I. 26), 
the disapprobation of (ceremonial) works yielding transitory 
results is seen ; and because again there is this reply given 
(to Nachiketas), namely, “He who learns the three 
trinachiketa anuvdkas f who performs the three (sacrificial) 
works, who obtains by means of the three fires (beatific) 
union (with God) and thus transcends birth and death, I 


623 . Ramanuja’s view here 
may not appear to differ much 
from Sankara’s, according to 
which Agni (or the fire sacrifice), 
the jtva and the Brahman are the 
three under reference. Ramanuja, 
however, prefers to analyse the 
three topics as the attaining jtva, 
the object of attainment consisting 
of the Brahman as well as the pure 


state of the jiya, and the means 
of attainment, consisting of the 
upascma and the fire-sacrifice as 
an element in it. This analysis is 
claimed fo be precise, while 
Sankara’s appears to make no 
reference to the means of attain¬ 
ment, which is very much in 
evidence in the context. 
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desire to learn this taught by you.” 624 ( Kath . Up . I. 17). 
In the following passage, namely, " After a man (finally) 
departs from this world, there is this doubt; some say that 
he is, while others say he is not. As taught by you, let me 
know this. Among the boons, this is the third boon. ” 
(Kath* Up, l, 20)—after introducing the question in relation 
to the essential nature of final release, the third boon is 
asked in reference to the essential nature of the object 
of attainment, to the essential nature of the attainer, and to 
the essential nature of the worship which, as helped on by 
ritualistic works, forms the means of attainment (thereof). 

Having been thus questioned on final release, he (*.<?., 
Yama or god of death) examined his fitness to receive the 
teaching relating thereunto and then taught him thus : “ By 
means of that self-knowledge which is derived from yogic 
self-concentration, the wise man comes to know that God, 
who is difficult to be seen and is hidden, who has entered 
into all beings and is placed within the ‘cave’ (of the heart), 
who exists in the inmost recesses (of all beings as the 
Internal Controller of their souls) and is ancient; and then 
he gives up pleasure and pain.” (Kath. Up, II. 12). After 
he was thus taught in general terms, Nachiketas became 
pleased ; and in order further specially to examine the 
essential nature of the Lord who has been pointed out in 
the statement—“ (He) comes to know (that) God, ”—and 
forms the object of attainment; the essential nature also of 
the individual self which is the attainer and which has been 
pointed out in the statement—“ By means of that self- 
knowledge, which is derived from yogic self-concentration” 
—as that which has to be previously known; and the 

624. A fire-sacrifice taught three other traditional duties or 
earlier by Yama is named after functions of the Brahmins-officiat- 
Nachiketa* to honour his gallant ing at the sacrifices of others, 
quest after truth (I. 16J, Here teaching and receiving g,fts--are 
three anuvakas of the Yaiut Veda renounced by this aspirant. He is 
are referred to as‘trinSchiketah’, supposed to effect a sandhi or 
The three ‘works* are explained union with the updsana t which 
as sacrificial worship, learning ultimately leads him to God. 
the Vedas and giving gifts. The 
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essential nature of the worship which relates to the Brahman 
and which has been pointed out in the statement—“ The 
wise man comes to know (that God)... and then gives up 
pleasure and pain,”—(in order specially to examine these 
three) he again questioned thus : “ That which is other 

than dharma (or the ordinary means) and adharma (or th 
ordinary ends), that which is other than the present, the 
past and the future, say if thou seest that.” ( Katb . 
Up. II. 14). 625 

Accordingly, when questioned about these three things 
which are altogether different from all other ends, from all 
other means and from all other agents either in the past or 
in the future or in the present, then (in the way of reply), 
the syllable Om is first praised : and what is denoted by it, 
the essential nature of the object of enjoyment; and what 
is included in it, the essential nature of the attainer ; and 
what forms the means of attainment, namely, its own vocal 
form as a word (Ora)—all these were again explained in 
general terms. Thus it is the syllable Om that is taught in 
the passage :—“ That end which all the Vedas declare, which 
all penances proclaim, and desiring which celibacy is 
observed, that I shall briefly tell you. It is the syllable Om” 
(Kath . Up . IL 15) After teaching him thus, and after 
praising the pranava (or the mystic syllable Om), again* 


625, This vers© may also be 
interpreted thus : “ That (medi¬ 

tation on God) which is other than 
dharma and adharma (V.e., the 
moans respectively for papa and 
puny a), that which is different 
from this present, the past and the 
future (J.e., God in whom is includ¬ 
ed the indiv dual soul), say if thou 
seest that.' 1 Among the verses of 
Kath . Up. referred to below, the 
following may be noticed. “ Th© 
(potentially) omniscient one (;.e., 
th© individual self) is neither born, 
nor dies. It is not (produced) from 
something, and it did not become 
something. It is unborn, immortal, 
eternal (without having an origin) 


and anc ent. It is not killed when 
the body is killed. If one thinks 
to kill, considering one to be killer, 
and if one, being killed, thinks 
that one is killed, both these do 
not know (the truth). He is not the 
killer, nor is he killed” (II. 18.19). 
‘‘He is subtler than the most subtle 
and greater than the greatest. He 
is the soul of this individual self 
and placed in the cav© (of the 
heart). One who gives up rituals 
for the satisfaction of selfish 
desires, sees Him who makes one 
great, through the grace of 
(that) Supporter, becomes free 
trom grief.” (20). 
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the essential nature of the individual self who is the attainer, 
is however given (as a matter of course) in the passage 
beginning with : “The (potentially) omniscient one (*.<?., the 
individual self) is neither born, nor dies,” ( Kath * Up, II. 18). 

The essential nature of Vishnu who is the object of 
attainment and forms the Highest Brahman is taught in the 
passage beginning with: t( He is smaller than the smallest”, 
and ending with “ Who can definitely know how He is ?” 
{Kath* Up, II. 20-25): in the middle, in the passage, begin¬ 
ning with “ This Self is not reached either by reflection, 
or by steady meditation, or by largely hearing the scripture’’ 
{Kath, Up, II. 23), it is further stated that worship which 
forms the means of attainment possesses the character of 
loving devotion. In the passage beginning with : “ There 
are the two that * drink in’ (*'.«., enjoy) the reward of 
works,” (Kath, Up, III. 1), it is taught that, owing to the 
object of worship being mentioned as existing in the same 
place. with the worshipper, worship is easy to perform ; 
then in the passage beginning with “Know the self to be 
the rider in the chariot, ” and ending with, “ The wise say 
that the path (to the Self) is hard ” ( Ka th . Up, III. 3-14)— 
the methods of performing worship are declared, (and it is 
also declared that) the worshipper attains unto the highest 
abode of Vishnu ; and finally, it: (viz,, the context here) is 
concluded with the passage : “ That One is characterised 
neither by sound nor by touch. ” (Kath, Up, III. 15). 
Therefore it is only those three things which are expounded 
and questioned about as things that have to be known. 
Accordingly, what is to be understood (by the term 
‘ avyakta ’) in the context here is not the pradhdna accepted 
by the followers of the system (of Kapila). 


Stitra 7 . Mahadvachcha, 

Also, as in the case (of the term) l mahat ’ 
(the term ‘ avyakta has to be construed other¬ 
wise than in the system of Kapila). 
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In the statement, “The great self is superior to the 
buddhi (that is, the faculty of intellection).” ( Kafh. Up . III. 
10), it (viz., the ‘ mahat * meaning ‘great’) is in the same 
grammatical equation with the word at man (or self) ; hence 
it does not mean the ‘ great ’ material principle ( i.e the 
mahat or buddhi) which is established in the system (of 
Kapila). In the manner in which this is so, in that same 
manner, owing to the fact of its having to be superior to 
the self, the term ‘ avyakta 1 also does not denote that 
pradhana , which is established in the system of Kapila. 
Such is the settled conclusion. 

ADH1KARANA II 

CHAMASADHIKARANA 

Siitra 8. Chaniasavadavik&shdt. ( u7 ) 

(The word, ‘ aja ’, cannot mean pradhana in 
the context here) because there is no special 
characterisation in (the context so as to make 
it signify the pradhana), as there is in the case 
of the word, ‘ chamasa (or 'cup’). 

Here also the method adopted In the system (of Kapila) 
is disproved, but not the essential nature of prakTitt (or 
matter), of mahat (or the ‘great’ principle), of ahankSra 
(or the material principle of egoity) etc., as having the 
Brahman for their (internal) Self ; because Srutis and 
SmTitis declare them as having the Brahman for their 
Self. 

It is declared in the scriptures as follows : “ That 
(prakriti) which is the mother of all modifications, which 
is non-intelligent, which is eightfold in nature, which is aja 
(or unborn) and indestructible,—that is thought of by 

II. S.B.—28. 
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Him : and presided over by Him, it is made to expand and 
is then made to evolve : presided over by Him alone, it 
produces and serves the ends of the purusha (or the 
individual self). It is the cow without a beginning and an 
end, it is the mother and source of all beings : it is white, 
black and red (at the same time) : it is the Lord’s milch- 
cow of all desires : ignorant children drink of her who is 
characterised by an impartial disposition (in yielding them 
milk according to their karma) ; but the Lord alone drinks 
of her according to His free-will, holding her under 
subjection. That great and divine Lord, through His 
thought and act (of creation), forcibly enjoys her who is the 
milch-cow belonging to all in common and who is made to 
yield milk (for enjoyment) by those who perform 
sacrifices.” ( Chulika Up . 3-7): “ The avyakta (or the non¬ 
manifest), which is counted as the twenty fourth (among 
the ultimate entities of the universe) is spoken of as the 
vyakta (or the manifest, when evolved).” (Chulika Up . 14). 
The essential nature of the prakfiti and of the other 
principles is mentioned here. 

That Supreme Person whom the above-mentioned 
prakfiti and the other (ultimate entities) have for their 
(internal) Self, is also (therein) declared thus : “ Some say 

that He is the twentysixth principle : others that He is the 
twentyseventh principle : the followers of Atharva'siras 
know the Purusha (or Person) as capable of being grasped 
by the intellect and devoid of (evil) qualities.” (Chulika 
Up . 14). Again, there are other Atharvanikas who read in 
their scriptures thus : “ The original states of prakfiti (or 
matter) are eight, while the modifications there of are 
sixteen.” (Garbha Up. III. 7). 626 

626. RSrrSnuji here seeks to describes creation by elaborate 
show that tha SSnkhya position figures of speech. Pra&T’/f/is eight- 
1 acts support both from the text fold, because it evolves into mahat, 
under consideration and from ahahkdra and the five elements, 
other scriptural passages. First, Compare B, G. VII. 4. After this 
the Chulika Upanishad , otherwise stage in creation (which is 
known as the Mantrikopanishad , samashti or general), individual 
and the Garbha Upanishad ate souls are given «uitable bodies 
quoted. The Chulikd passage (3-7) (when creation becomes vyashti or 
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The tfvetaivataras also declare the essential nature of 
the prakfitiy of the individual self and of the Lord to be as 
follows: “ The Lord supports the whole of this world, 
which is both manifest and unmanifest, and is composite, 
being made up of the destructible {prakfiti ) and the 
indestructible entity (i.e., the individual self) : and the 
individual self, which is not master of itself, gets into 
bondage, owing to its condition of being the enjoyer, and 
after knowing the Lord, is released from all sins. M (Sfvet. 
Up . I. 8). “ The two unborn, the intelligent and the 

ignorant, (are) the Lord and the non-lord: one aja 
(unborn) is indeed intended for the enjoyment of the 
enjoyer (or the individual self) : the Infinite Self has a 
universal form and is surely not an agent: when one 
realises all these three, then that is the (attainment of the) 
Brahman ” {tfvct. Up. I. 9): “ The destructible is the 

prakfiti : the immortal and the indestructible is the hara 
(i.e.y the individual self) : and the Lord alone rules over 
the destructible {prakfiti) and the individual self: through 
repeated meditation ot Him, through the practice of yoga 
and through the direct realisation of Him as He is (in union 
with the real entities), ignorance is completely removed at 
the end.” {tfvct. Up. I. 10). Similarly, it is said thus : ‘The 
Vedas , sacrifices, religious ceremonies, preparatory and 
purificatory rites, things in the past, things in the future, 
and all such things as the Vedas mention—out of (all) this, 
He who is the owner of the mdyd {i.e.y the Lord) creates 
this world, wherein another being {i.e.y the individual self) 
is bound down by maya” (Sfvet. Up. IV. 9): “ Know then 


p^rti^ular). The three colours of 
the cow, ’Vhite, black and red, 
refer to sittva , famas and rajas 
respectively. The impartial dis¬ 
position of the cow is due to her 
yielding milk according to the 
karma of each soul. The ritual 
of sacrifice yields results in the 
form of milk. Chut. Up 14 may 
mean that the vyakta , which is the 
effect, is identical with the cause, 
tne ayyakta. Another reading of 
the Upanishad , avyaktam 


vyaktam eva cha , suggests that 
both the vyakt* and the aVyakta 
are to be known. For the 24 
principles, see Note 169 of Vol. I. 
The 25th principle is the purusha 
or the individual soul. Some take 
kala or time to be the 26th and the 
Brahman to be the 27lh. Others, 
who include time in the first 24, 
take the Brahman to be the 26th. 
For the 8 original states and 16 
modifications of prakfitiy see Note 
170 of Vol. I. 
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that prakfiti is maya } and the great Lord, the M&yin , (*.<?., 
the possessor of maya ); indeed, the whole of this world is 
filled with what constitutes His limbs.” (Sfvet. Up, IV, 10). 
Later on again, there is given the following passage also to 
the same effect: “ He is the Lord of the prakfiti (Nature) 
and of the individual soul, and is the regulator of the 
qualities (of sattva^ rajas and tamas ). He is the cause of 
sams3ra y of final release, of existence and of bondage. ” 
iSfvet.Up-Vl. 16). 617 

The Stnfiti also (declares the same thing) thus : “ And 
know that the prakfiti and the putusha are both beginning¬ 
less : and also know that (unwholesome) emotions and 
(wholesome) qualities are born out of the prakfiti . The 
prakfiti is said to be responsible for giving rise to the idea 
of agency in relation to the (body which is an) effect and to 
(the senses which are) the cause (of activity), while the 
purusha is said to be responsible for giving rise to the idea 
of the enjoyer in relation to pleasure and pain. The 
purasha> when in association with the prakfiti , does 
indeed experience (pleasure and pain which are) the results 
of the qualities born of the prakfiti (such as sattva or 
goodness etc.): the cause of his births out of good and bad 
wombs is his attachment to (pleasures which arise out of) 
the qualities (of sattva etc.) ” (B. G. XIII. 19-21): “The 
essential qualities known as goodness, passion and darkness 
are produced out of the prakfiti (*\e., known by their 
effects in the evolution of prakfiti) : they bind down to 
the body the embodied and undecaying (individual soul), 
O you the strong-armed one ! ” (B. G. XIV. 5). To the 
same effeojt are the following passages : “ All created beings, 
O son of Kunti, enter into My prakfiti at the end of each 
kalpa y 6 - 8 and at the beginning of each kalpa, I again send 

627. In &vet. Up. I. 8 t the prakriti for enjoyment Maya in 
unmanifest is the soul and the tv. 9 means the prakfiti , which 
manifest is matter. In I. 9, the is the cause of wonderful and 
intelligent one is the Lord and the varied creation. The limbs of the 
ignorant one the soul. The next Lord in IV. 10 stand for the souls. 
mantra names the soul as Kara, 

the abductor, because it seizes the 628. See Note 246 of Vol, I. 
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them forth. Transforming My own prakTitiy I send forth 
again and again the whole of this collection of beings, which 
is itself not free, inasmuch as it is under the influence of 
prakTiti 99 (B. G. IX. 7 & 8) : “ Presided over by Me, 

prakTiti gives bisth to all this movable and immovable 
creation. Indeed, for this reason, it is, O son of Kunti, 
that the world goes on undergoing transformation.” (B. G* 
IX. 10). 629 Thus, the prakTiti and the other (principles), 
which are all in the system of Kapila held not to have the 
Brahman for their Self, are (as such) disproved. 


In the tivetahvatara Upanishady it is revealed thus: 
** There is one unborn female being {ajd) which is red, 
white and black, and which produces numerous offspring of 
the same kind as herself: there is another being ( aja ) who 
loves her and is close to her : there is still another male 
being (aja) who, after having enjoyed her, gives her up . 99 
(S' vet* Up. IV. 5). Here the doubt arises whether what is 
mentioned in this mantra is merely the prakTiti that is 
established in the system of Kapila, or whether (it is the 
prakTiti) that has the Brahman for its Self. It is perhaps 
thought right to hold that it is the pure and simple one 
(i.e.y the prakTiti of the system of Kapila). Why ? Because 
in the (above) statement—“ There is one unborn female 
being (ajdm ekdm) 99 —this prakTiti is spoken of as not 
being a produced effect, and because also, in the state¬ 
ment—“ which produces numerous offspring of the same 
kind as herself ”—that ( prakTiti ) is spoken of as 


629. The G%ta passages also 
describe creation. In XlII. 19, 
vikdrah is taken to mean emotions 
like desire and hatred which cause 
bondage. The guvtas are redeem¬ 
ing qualities Ike 1 ick of pride etc. 
Both these are caused by the soul’s 
association with the boHy. In 
XIII. 20, karya is tbe hody and 
karaiia the eleven senses. It is the 
body which acts, but the soul is the 


experiencer of pleasure and pain. 
In XIV. 5, the production of the 
qualities of sattva, rajas and 
tarrias from the prakfiti has to be 
taken to mean that they become 
manifest in ihe later stages of 
evolution of the prakfiti . For they 
are its essential and inseparable 
attributes—See Ramanuja’s com¬ 
mentary on the G%id t 
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independently creating many offspring similar to 
herself. 630 

If it be so arrived at, it is thus stated in reply : “ (The 
word 'aja y cannot mean the pradhana in the context here) 
because there is no special characterisation (in the context 
so as to make it signify the pradhana) as there is in the 
case of the word 'chamasa**** (Ved . Sut . I* 4- 8). That 
is, because the word * aja * means that which is not born, 
and hence, the attribute of mdfe * unbornness ’ is denoted 
by it, and there is not found any peculiar characterisation 
(in the case of that word ‘aja") so as to enable us to under¬ 
stand thereby that it is that 'aja* (or pradhana) which is 
established in the system (of Kapila) as not having the 
Brahman for its Self. 

“ As there is in the case of the word 1 chamasa* ** For 
example, in the mantra , which begins with the statement— 
u The c hamasa has its mouth turned downwards and its 
bottom upwards ” (Brih, Up* II. 2* 3), what is made out 
by the word 1 chamasa * (etymologically) is that the chatnasa 
is something which possesses the character of an instrument 
fit to be used in eating food, and hence, by this much 
alone, no particular kind of chamasa is meant to be pointed 
out; because words which are etymologically significant 
cannot have the power of definitely denoting any specific 
meaning without the help of the topics (capable of being 
indicated), contexts and such other things (relating to inter¬ 
pretation like particularising attributes). In the above case, 
by means of the complementary passage beginning with 
“ That is this head : it is this chamasa indeed which has 

630. There are two arguments prithvl is not meant here, but only 
here; (i) whatever is unborn cannot the primordial prakfiti. The gloss 
be a produced effect, and hence called Bhamati on his commentary 
the prakfiti cannot be the effect of sets out the position in a way which 
the Brahman; (ii) the brings it near RftmSnuj a’s *, is the 

suffix in sfijamana indicates, independent prakfiti meant here, 
according to Panini’s grammar, or thai which is the maya energy 
an independent agent. Sankara’s of the Lord and is the cause of the 
purvapakshci is that the prakfiti evolution into etc ? 
evolving into tejas t water and 
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its mouth turned downwards and its bottom upwards/’ 
(Bfih. Up. II. 2. 3), the conclusion is positively arrived at 
that the head is conceived to be the chamasa here. 
Similarly, here also in the case under discussion the mean¬ 
ing of the word ‘ aja y has to be determined solely through 
the aid of the topics (capable of being indicated), the context 
and other such things (relating to interpretation). And no 
(related) topic (capable of being indicated), or context, or 
any other such thing is seen to exist, so as to be the means 
of making us understand here that aja (or pradhana), 
which is established in the system of Kapila. 

Further, it 0 viz *, Kapila’s aja) is not made out here to 
possess the power of being the creating agent independently 
and of itself; because it is merely the power of being the 
creating agent that it is understood to possess, in accordance 
with the expression here, namely, “ which produces 
numerous offspring.” Therefore, by means of the mantra 
under reference here, what is pointed out is not the *aja y 
(or pradhana) which has not the Brahman for its Self. 6*1 

He (i.e.y the Sutrakara) says in the following manner 
that there are special reasons for understanding in the 
context only that aja (prakjiti) which has the Brahman 
for its Self. 


Sutra g. Jyotirupakrama tu tathahyadhiyata eke . ( 118 ) 

Indeed it (viz., the aja) has the Light for 
its source, because some declare it in their 
scriptures accordingly. 


631. In Brih. Up. II. 8 . 3. the 
skull is referred to metaphorically 
as an inverted cup. The inversion 
differentiates it from cups in 
general. In &vkt. Up. IV. 5, the 
prakfiti is referred to merely as 
unborn. There is nothing to 
indicate how it is to be distinguish¬ 


ed from the other unborn entities 
mentioned there and whether or 
not it is independent. The agent 
of an action in grammar is not 
necessarily free, independent or 
sovereign. Hence srijarnana can¬ 
not prove the SSiikbya thesis. 
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The word indeed ( tu ) imports emphasis. 632 This aja 
has indeed the Light for its source. The Light (mentioned 
here) is the Brahman , because that word is well-known 
(to denote Him) in the following among other passages :— 
“The gods (worship) Him who is the Light of lights. ” 
(Brih. Up. IV. 4.16); “Now that Light which shines 
beyond this Highest Heaven. . . 99 ( Chhdnd . Up. III. 13. 7.) 
“ It has the Light for its source The meaning is that it 
(viz ., the ajd or prakriti) has the Brahman for its cause. 
“ Because some declare it in their scriptures accordingly . 79 
The word because {hi) denotes a reason ; the reason here 
being that some, namely, the followers of a recension of 
the (Yajur) Veda , the Taittirlyas y declare it in their 
scriptures that this aja (or prakriti) has the Brahman for 
its cause. 

Thus, in the passage—“The Self who is smaller than 
the smallest atom and greater than the greatest is ever 
present in the ‘cave* (of the heart) of this created being . 99 
(M . Ndr . VIII. 3)—the Brahman , as an object of worship, 
is declared to dwell ever in the ‘cave* of the heart; then in 
the passage beginning with—“Out of Him proceed the 
seven pranas”. (M* N<*r. VIII. 4),—it is stated that alt the 
worlds, as well as the four-faced Brahma and others, have 
their origin in Him : then in the passage—“ There is one 
unborn female being {aja) which is red, white and black, 
and which produces numerous offspring of the same kind 
as herself: there is another male being (aja), who, after 
having enjoyed her, gives her up ” (M. Na r . IX. 2),—what 
is mentioned is that aja (or prakriti) , which, forming the 
source of all things, is itself born out of Him. 

The meaning is this : that inasmuch as the whole 
totality of things other than Him are born out of Him, they 

632. The word tu is a disjunctive statement that this aja is in¬ 
particle, generally meaning ‘but*, dependent. Moreover, the negative 
‘on the contrary’ etc. Here it conclusion of the previous Sutra 
suggests that the statement that is reinforced by a positive one 
the aja has Light for its source is here, 
based on authority, unlike the 
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are (here) being taught to have Him for their Self; and it is 
in this context that it (viz., the aja ) is mentioned : hence it 
has to be understood that that aja also, which produces 
many similar offspring, which is enjoyed by the individual 
self that is under the influence of karma (or the results of 
works), and which is given up by the other individual self of 
wisdom (that is, the freed soul), is, like the pranas , oceans, 
mountains, and other things, born out of the Brahman and 
has (like them) the Brahman for its Self. 633 Therefore, 
just as a specific kind of chamasa (or cup) is made out (to 
be the meaning of the word * chamasa ’) from the comple¬ 
mentary passage (above mentioned), (so also) the word 1 ajd\ 
which is controlled in meaning by a sentence of the same 
character, given in another recension of the Veda and tend¬ 
ing to have (this) meaning naturally brought to mind—is 
definitely determined to denote that which has the Brahman 
for its Self. 

In the beginning of the context under reference here 
also, there occurs the passage, “ Is the Brahman the 
cause ?. . . . They (the seers) who have adopted the practice 
of contemplation, have seen the Lord’s own power (i.e., 
the prakfiti), which is hidden by means of its own qualities 
(of sattvay rajas and tamas)” (Sfvet. Up. I. 1-3) ; here 
the aja is made out to be a power of the Supreme Brahman 


633. In .W. Nar. Up. the same 
mantra as &vet. Up. (IV. 5) is 
found with a sligut variaton— 
‘oabvlm praja n j an ay anil u 
saiupSn’ instead of ‘oahvih 
prajsh sj; jamanSm sarup5h*\ 
Ramanuja’s point is that in 
M. Nar. Up. the mantra is found 
in the context of the creation of the 
world by the Supreme Brahman. 
First, His nature is described ; He 
is greater than the greatest and 
subtler th id the suodest. Tnen 
the seven pranas (or the five senses 
together with manas and budahi) 
are sa d to be born out of Hirn. 
Similarly, the seven fires, the fuel 
and other ingredients of sacrifice, 

II. S.B.—29. 


the seven tongues of flame, the 
seven worlds, toe s3as, mountains, 
r.vers, and plants are all born out 
of Him. He remains as the r 
internal soul. He is the four-faced 
Sr ah iiS among the gods, the first 
among poets, the hawk among birds 
of prey. A.fter saying all this, the 
M Nar. Up. refers to the aja of 
three colours. Then it goes on to 
spe ik of the Brahman being the 
fierce sun of summer, the wind in 
the sky, t ie priest on the sacrificial 
altar, toe guest in the homt 
Thus the context in the M. Nar. 
Up. makes it clear ih \i the aja is 
born of toe Brahman an 1 ..as 
Him for its G^ul, 
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Himself; later on (in the same context), in the passages— 
“ Out of this, He who is the owner of the tmya the 

Lord) creates this world wherein another being (viz. y the 
individual self) is bound down by maya {Svef. Up. IV. 9); 
u Know then that the prakriti is maya and the great Lord 
the Mayin the possessor of the maya) {Sfvtt. 

Up. IV* 10) ; “ He who presides over every cause (of the 
world)*” (.$vet* Up. IV. 11) 634 ;—(in these passages) the 
same aja (or prakriti) itself is dealt with* 

For these reasons, in the mantra under reference here, 
there is not the least reference to the idea of any 
independent prakriti as established in the system (of 
Kapila). 

It may, however, be asked, how then under these 
circumstances this prakTiti > which has the Light for its 
source and possesses the red, white and black colours, can 
be said to be unborn (or aja), or how that which is unborn 
(or aja) can have the Light for its source. In answer to 
this, he (i.c., the Sutrakara) says thus : 


Sutra 10• Kalpanopadc&dchdha madhvadivadavirodhah . 

(119). 

Because, however, the teaching (here) relates 
to the pioduction (of the world), there is 
nothing contradictory (in it); as in regard to 
(the teaching relating to the worship of the 
sun-god under the symbol of) honey and other 
such things. 

034. The pdnor<iM prakriti *y° yonir yonirr\ This is probably 

its vartons evolutes like maluit etc. a misquotation If it were right, 
which areUe ‘c uses’ of the world we should translate : “ He who is 
that wo see around, are referred the source (presides over) the 
to here. Some editions of the source etc.”. 

&r%b)uishya quote tr.e passage as 
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The word * however ’ (‘ cha ’) here is intended to 
remove the doubt raised. It is nothing contradictory for. 
this prakTiti to be unborn (or aja) and at the same time 
to have the Light for its source. Why ? “ Because the 
teaching (here) relates to the production (of the world). ” 
‘Production’ is ‘making’, that is, ‘creation’. The meaning 
is that the teaching relates to the creation of the world. 
For instance, the word ‘production’ (kalpana) is used in 
the sense of creation 635 in the passage: “The creator 
(/,<?., the four-faced Brahma) created ( akalpayat ) the sun 
and moon as before.” (A/. Na r . V. 7). Here also (*.<?., in 
the context under reference), the creation of the world is 
taught in the passage : ” Out of this, He who is the owner 

of the mdyd (*.<?., the Lord) creates this world.” (Svet. 
Up. IV. 9); the meaning is that the Lord of all who is the 
owner of the mayd y creates the whole world out of this 
cause (*.«., the prakTiti) in its subtle condition, wherein it 
is inseparable from Himself. 


The existence of this prakTiti in both the condition of 
effect and the condition of cause is understood from this 
teaching here relating to creation. Indeed, at the time of 
universal absorption, it (viz., the prakTiti) enters into the 
state of the Brahman (in the condition of cause) 636 and, 
without the differentiation of name and form, exists in a 
subtle condition. At the time of universal creation, 
however, it has its qualities of saliva or goodness etc., 
made manifest, possesses the differentiations of names and 
forms, is capable of being denoted by the word ‘ vyakta ’ (or 


635. Kalpana is t iken by & Ankara 
to me : n *n imaginary mental con¬ 
ception, regarding something as 
someth’ng else. He goes on to argue 
that the ajd is the prakfiti *n the 
image of a she*go a. hSmSnuja 
interprets kalpana as creation on 
the autnority of ve hc usage The 
author of the Sutras was steeped 
in the Vedas so that he sponta 
peously used words in their Vedic 


sense, expla ns the Srutam 
prakaHkd. 

636 The prakfiti cannot become 
the Brahman. But in 'Qralaya y it 
becomes one with the Brahman so 
as t3 be indistinguishable from 
Him. Compare Sub. Up> (II) ; 
“ T ie tamas oecomes one with the 
Lord.” In other words, the 
Brahman who has the prakfiti for 
His oody, att ains the causal state 
during praiaya . 
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‘manifest’) and other similar words, and having become 
modified into the elements known as tejas (or the element 
of light and heat), water and earth, it exists as red, white 
and black in colour : thus its causal condition is the aja 
(or unborn one), and its condition as effect has Light for its 
source ; therefore, there is nothing contradictory (here). 


4 ‘ As in regard to (the teaching relating to the worship of 
the sun-god under the symbol of) honey and other things. ” 
For instance, the sun-god, who, in the condition of cause is 
altogether one with the Lord, is made into honey in the 
condition of effect in order to be enjoyed by the Vasus and 
the other gods, for the reason that he is the abode of the 
nectar, which is produced by means of the religious works 
mentioned in the Rig Veda , the Yajar-Veda y the Sdma-Veda 
and the Atharva-Veda ; moreover, he is made to rise and 
set (in the same condition of effect); and yet, in relation to 
him, there is no contradiction in his having been made into 
honey and made to rise and set. This has been taught 
in the madhu-vidkyd 637 in the passages which begin with 
“ This sun-god is indeed the honey of the gods ” ( Chhand> 
Up. III. 1.1) and ending with “ Then, having risen above 
that (condition of effect), he (i.e. y the sun-g6d) does not rise, 
does not set, is tkala altogether and remains in a neutral 
condition.” (Chhand Up. III. 11. 1). The word % ekala 
means that he has a uniform nature. 

Therefore, by means of the mantra under reference 
here, that aja (or prakfiti) alone is denoted which has the 
Brahman for its Self ; but that ( aja or pradhdna) which is 
postulated in the system of Kapila is not denoted thereby : 
this is the demonstrated conclusion (here). 

6 7. In the Madhu-vidya taught contradiction between the sun de¬ 
in Chhand . Up. (Ill; and explained scribed in one place as rising and 
in the Madhvadhikarana (Ved setting and in another as never 
Sut. I. 3. 30-3 2), the wors i p of the r sing nor setting is reconciled, 

sun is taught in both the condi ions See page 165 above. r l he aja in 

of cause and effect. In the condi- the condition of cause is one, while 
tion of cause, he becomes one with in the condition of effect it is red, 

thp Brahman, Tuis is how the blacl? and white ? etc. 
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There are, however, others the Advaitins) who 

say that, in the mantra under reference here, the aja that 
is mentioned is a single entity characterised as consisting of 
the elements of tejas , water and earth. They have to be 
questioned 63S whether the elements of tejas, water 
and earth merely constitute that only entity of the aja 
which is characteristically made up of the elements of tejas, 
water and earth ; or whether it is the Brahman Himself 
(as effect and) in the form of the elements of tejas, water 
and earth (that is that aja) ; or whether it is something else 
{i.e.y the primordial prakriti) which is the cause of the 
elements of tejas, water and earth (that is the same aja). 


In the first alternative, the scriptural statement, “There 
is one aja ” (tfvet- Up . IV. 5) will be contradicted, owing 
to the elements of tejas, water and earth being more than 
one in number. And it should not be urged here that, 
although the elements of tejas, water and earth are more 
than one in number, they nevertheless possess the character 
of being together one, in consequence of the (wellknown) 
process of tripartition : 639 for, even in this process of 
tripartition their manifoldness does not disappear ; and 
because also in the scriptural statements, “ These are the 
three deities ” 640 ( Chhand . Up. VI. 2. 2 & 3 etc), and 
“ I make each one of them tripartite” ( Chhand . Up. VI. 
2. 3), the process of tripartition is taught in relation to 
every one of these. 

The second alternative itself admits two alternatives, 
namely, whether the one entity, aja, is the Brahman 
Himself who has undergone the modifications known as the 


638. If the aji stands for the 
three elements, it cannot be eka or 
one. The same is the case, if it 
denotes the Brahman in the condi¬ 
tion of effect. The Brahman as 
the cause cannot be characterised 
by the three colours. If it is 
argued that the reference is in¬ 
directly to Him and directly to the 
prakriti as His effect, then thjs is 


saying almost the same thing as 
Ramanuja. Lastly, why should 
the aja be taken to denote the three 
elements first and then the prakfiti 
through them ? Better to refer 
theieby to the prakfiti , which is 
the cause or source of the three 
elements, 

639. See Note 166 of Vol. J. 

640. See Note Z4& of Vol, I, 



226 


SRI-BHASHYA 


[Chap, I y Part IV 


elements of tejas> water and earth, or whether it is the 
immodifiable {Brahman) existing in His true nature (that 
is the same a]a). The first alternative is disproved, merely 
because manifoldness does not disappear. In the case of 
the second alternative also, there is contradiction of the 
scriptural statement, “ There is one a]a which is red, white 
and black.” ( Sfvet . Up. IV. 5). It is impossible even to say 
that the Brah many as He exists in His true nature, is 
characterised by the elements of te]asy water and earth as 
attributes. 641 


Under the third alternative also, it has to be accepted 
that, by the word i a]a\ the elements of tejas y water and 
earth are first pointed out, and then through those elements 
their causal condition has to be inferred. It is better to 
say that the word 4 a\a denotes only that ( prakTiti ) which is 
declared in the scriptures as forming the causal state of the 
elements of te]as> water and earth. 

Again, it is held (by the same Advaitins) that what is 
taught by the word *aja* is that that prakTiti is presented in 
the image of a she-goat. This also is inappropriate, because 
such (an image) is useless. 64 2 For instance, in such 
scriptural statements as “ Know the self to be the rider in 
the chariot (and the body to be the chariot)” (Rath. 
Up. III. 3.), figurative representations of the chariot, etc., 
in relation to the body, etc., are made with the object of 
showing that they possess the characteristic of being the 


641, This explanation accounts 
for the aja being eka, but it can¬ 
not explain how this ‘unborn one* 
can be red, black and white. 
Moreover, it also contradicts the 
interpretation of the previous 
Sutra by the Advaitins. There 
‘jyotirupakrana’ was taken as ‘the 
group of things (i.e., the elements) 
starting with light', or in other 
words, the elements of light, water 
and earth. The ‘unborn one' 
cannot mean the three elements 
there, and the Brahman here. 


642. The contention here is that 
an expression has to be under¬ 
stood figuratively only when its 
conventional or e:ymological 
meanings are inappropriate. The 
figurative interpretation should 
make for special propriety and 
help in understanding connected 
word*. These conditions are satis¬ 
fied m the case of the self bein' 
regarded as the rider in the 
chariot and the sun being reg arded 
as honey. But they are not 
satisfied here. 
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means for reaching the Brahman . For instance, again, the 
sun-god is presented in the image of honey for the 
purpose of showing that he is (as such) capable of being 
enjoyed by the Vasus and the other (gods). To conceive 
of this prakfiti as a she-goat is of no such use anywhere ; 
not only is it of no use whatever, but it is hostile also (to 
what is said in the context about it). It {viz., the prakfiti) 
is the cause of the whole world ; to all the intelligent souls 
themselves, which are tied down to it from beginningless 
time, it forms the means of experiencing all pleasures and 
pains and also of attaining final release ; and it is non- 
intelligent: accordingly, it is certainly wrong to suppose 
the prakfiti (which is of this nature) to be like it {i e., a she- 
goat) merely for the purpose of showing it to have the 
nature of a she-goat, which is capable of giving birth to only 
a few offspring, which, for a time, is accidentally associated 
with a single intelligent individual soul, which is the means 
of obtaining some very small benefit of some particular kind 
(like milk), and which, being capable of giving up those with 
which it, itself incapable of serving as the means for being 
given up, is associated, is an intelligent soul. 6*3 


And moreover, it is not good to assume a variety of 
meanings in relation to the word aja in the expressions, 
“There is one aja “There is one aja ”, and “There 
is (still) another aja ” {Sfvet. Up. IV. 5.) If it be said that 
in all these cases the characteristics of the goat will have to 
be assumed, then, it would be exceedingly unreasonable to 
suppose it {viz., the prakfiti) to be such a goat as is capable 


643. Ramanuja here institutes a 
contrast between the prakfiti and 
the goat t to show that the latter 
cannot be used in a metaphor to 
representt \e former. The prakfiti 
produces all the things -nd 
creatures i;i the world: tne goat 
has only n few young ones. The 
former helps ail toe souls to 
experience ail pleasures and pains: 
the benefits from ihe latter consist 
of a Lttle milk etc. The former is 


unintelligent; it cannot give up the 
intelligent souls with which it is 
associated ; nor can it prompt 
them to give it up. The goat is 
an intelligent crea are an t if it is 
meant here, it has to e . jgarded 
as something car ibi. o being 
given up by othe s. Moreover, 
toe goat as an iate ligt at creature 
can give up its . -»sc nat. s, if it 
wants to do so. 
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of coming into association again with that wise man who, 
as implied in the statement—“ There is still another male 
being, aja, who, after having enjoyed her (the aja) gives her 
up.” (tfvet* Up . IV. 5),—has finally and altogether given up 
the prcikfiti —with him (the wise man) or with someone 
else. 644 


ADH1KARANA III 

SAflKHYOPASAftGRAHADHIKARA^A 

Sutra 11. Na sankhyopasangrahadapi 

n^ndbhdvddatirekachcha* 0 L °) 


Even accepting the number (to be the same 
as that known to the Sankhyas) still, they (i.e., 
the principles of the universe according to the 
Sankhyas) are not (taught here): because they are 
different (front those that are given in the 
context here), and because also these (latter) 
exceed (the former in number). 

The VS)asaneyins declare in their scriptures thus :— 
“He in whom the five paScha)anas 643 (are established) and 
the element of ether is established, (is the Self) ; he who 
is other (than the gods), (viz-, a man), who knows such Self 
to be the immortal Brahman, becomes immortal.” (BTih. 
Up- IV. 4. 17). Here the doubt is raised whether this 


644, Are all three unborn ones, 
one female and the other two 
males, to be regarded as goats ? 
If so, how can a she'goac be 
finally given up as the prcikfiti is 
given up by the freed soul ? 

645. The term panchajanas is 
regarded by the SSnkhyas as 
raeam»g “groups, each of which 


consult of five. 1 * The five groups 
of five are ; (i) the senses, (ii) the 

o gins of action, (h) the five 
elements, (iv) the five tudimentary 
e’ements, and (v) the tem aining 
five principles of the SSnkhyas, 
According to RamSnuj a, the term 
stands for “sense organs ’*—tvak 
or skin, eye, ear, anna or nose 
and tongue, and mind. 



Adhik. Ill , SUL 11] FIVE 4 PANCMAJANAS 1 


229 


mantra aims at teaching the principles postulated in the 
system of Kapila or not. It is perhaps thought right to hold 
that it aims at teaching the principles postulated in the 
system (of Kapila). Why ? Because from the word, ‘ paficha- 
j anas’, as qualified by the word ‘ five \ the twenty five 
principles (which are known to the Sankhyas) are made out. 

What is said is this. The compound word 1 paficha- 
ianah 9 denotes an aggregate ; that is, a number of collections 
consisting of five principles each are the pafichajanaty : 
like the word ‘ paflchaphulya# (which denotes a number of 
collections, each consisting of five small bundles of straw). 
The difference in the gender'of the word ‘ pafichajandh’ is 
due to Vedic usage. 646 And if it is asked how many such 
collections there are (here mentioned), then those collections 
are made out to be five, from the first word * five ’ which 
qualifies the word 4 paficha j andfy’ , in the same way as in the 
expression, ‘paficha paflchaphulyatf or ‘five collections of 
straw each of which is made up of five small bundles' 
(where we have the qualifying numeral ‘five' attached to a 
term meaning * a collection of five bundles ’). Thus the 
expression, 4 five paffchajanah 9 is to be understood as 
denotative of twentyfive principles, and when it is asked 
what they are, they are made out, in consequence of the 
context relating to final release, to be only the prakfiti and 
the other principles which are all proved in the SmTiti (of 
Kapila), as being objects worthy to be known by all those 
who are desirous of attaining final freedom. 647 The well 
known theory of the followers of Kapila is indeed thus 
given: — “The primordial prakfiti (or material Nature) V 
which is the root of all things, is unevolved ; the principles 
beginning with the ‘great' principle are seven, and they are 

646. The correct form of the modification* (vyakta), and that of 

word as a Samahhra^dvigu the individual *elf ( JHa) have to be 
ought to be ‘partchdjanV in the understood in order to achieve final 
feminine gender whereas it is release. Since saving knowledge 
masculine as given above. is mentioned in the Upanishad 

647. According to the Sahkhya, passage, the latter should deal 
the true nature of the primordial with all the three things referred 
matter (avyakta), that of its to above. 

II. S.B.—30. 
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both evolvers and the evolved ; the purely evolved things 
are sixteen ; the purusha (or the individual soul) is neither 
the evolver nor the evolved.” 648 (Sdnkhya*KarikaA\\). 
Therefore it (viz* y the mantra under reference here) aims at 
teaching the principles enunciated in the system (of 
Kapila). 


If it be so arrived at, we state in reply thus :—“ Even 
accepting the number (to be the same as that of the 
principles known to the Sankhyas )..(Ved . Sut. I. 4. 11). 
Even assuming that the expression ‘ paiicha pmftchajana\ 9 
denotes the number twentyfive, the principles mentioned 
in the system (of Kapila) do not thereby suggest themselves 
to the mind. Why ? “Because they are (uand) different (from 
those given in the context here).” That is, because these 
pafichajana fi, as qualified by the number pahchan (‘five’), 
are distinct from the principles which are proved in the 
system (of Kapila). From the scriptural expression here— 
“He in whom the partcha panchtyand h (are established) 
and the element of ether is established ”—it is borne in 
upon the mind that these principles, owing to their having 
for their support the Brahman who is pointed out by the 
word ‘He\ have indeed the Brahman for their Self. In 
the scriptural statement—“ he who is other (than the gods, 
viz. t a man) who knows such Self to be the immortal 
Brahman , becomes immortal.” ( Brih . Up- IV. 4. 17.)—from 
the reference indicated by the word 'such’, what is pointed 
out by the word ‘He’ (in the earlier part of this passage) is 
made out to be the Brahman . Therefore, the pahcha- 
jana\i (here mentioned) are different from those (of the 


648- What is s i 1 here is 'his. 
The primordial prakfili s the un" 
produced bis : s of the world. Out 
of this are evolve* seven other prin¬ 
ciples, which, while they are them¬ 
selves produced, are also the pro¬ 
ducers of other principles. These 
seven are mahat, ahankhra and the 
five tanmatras or subtle bases uf 
the five elements. Out of these are 
evolved sixteen other principles— 


the five elements, the five organs of 
action, the five senses and tna 
interna] org in of sense or manas . 
These do not, through any further 
modification, give rise te other 
produced principles. Then there 
is the purusha or the soul, 
is neither a produced thing nqr 
a producer, neither modified nor 
modifiable. 
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Sankhyas), and so they are not the ones proved ki the 
system (of Kapila). - 

“ And because also these (latter) exceed (the former in 
number)”. The principles mentioned here in the context 
are further in excess of the principles postulated in the 
system of Kapila. The Supreme Self indicated by the word 
^He* and the element of ether are the two in excess here. 
Therefore, in accordance with the passage—“ Some say that 
He is the twentysixth principle ; others say that He is the 
twentyseventh principle 99 (Chulika Up. H)—it is the 
Highest Person, who is the Lord of all things and who is 
the support of all the principles well known in the 
scripture^, that is taught here. 

The word even in the expression, " Even accepting the 
number ...” (Ved. Sut . L 4. 11), is intended to show that 
even the suggestion of twentyfive principles cannot possibly 
be made by the expression K paficha panchajanatf. How ? 
Because there are no five collections, each of which is made 
up of five (principles). 649 Indeed, in relation to the 
principles postulated in the system (of Kapila), there are no- 
generic attributes and other such things which are connected 
with five things at a time and cause the addition of that 
number, (‘five’to a sub-divided group of those principles). 


64©. Theiwentyfive principles of 
the Sankhyas can with some 
difficulty be divided into five 
groups of five—(i) the five senses, 
(ii) the five organs of action, (iii) 
the five subtle basts of elements, 
(iv) the five elements and (v) the 
remaining five principles, namely, 
primordial matter, mahat , 
ajiahkara , manas and the soul. 
But there is the difficulty here that 
in the passage under reference, 
one of the five elements, ether, and 
the atman are mentioned in addi¬ 
tion to twentyfive principles. The 
S&hkhya explanation says that 
tfeey are mentioned on account of 
their importance ind distinctly 


qualities. Au alternative quintuple 
division is also referred to in the 
&rutapraka$ika> Here primordial 
matter is taken to bo made up of 
three substances— sattVa, rajas 
and tamas. Thus the twentyfive 
principles become twentyseven, 
and there is no double mention of 
the ether or the self The five 
groups are (v) sattva % rajas, 
tamas , mahat aad ahahkara; 
(ii) the four elements, (i.e., all of 
them except ether) and the sense 
of smell; (iii) the four remaining 
senses and manas ; (iv) the five 
tubtle bases of elements; and 
(v) the five organs of action. Both 
the divisions are illogical. 
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It should not be urged that from the groupings,—namely, 
the five organs of activity, the five senses of knowledge, the 
five great external elements, the five rudimentary elements 
of matter and the five that remain over,—there is reason 
surely for prefixing the number ‘five’ before each of these 
sub-divisions : for the reason that, owing to the separate 
mention of the element of ether (in the mantra under 
reference here), there can be no grouping of the great 
elements so as to constitute a group of five. 


Therefore, the compound word, i pa&chajana \?, refers 
no kind of collections ; on the other hand, it means a 
specific name in accordance with the grammatical rule : 
“ A word denoting direction in space or a word denoting 
number is compounded with other words when the 
compound word so formed signifies a name.” (Panini* II. 
1. 50). Otherwise, the word, i panchajanah\ will have to 
undergo a change of gender (and become panchajani). 
There are some things that are called pafichajanah, and they 
are qualified by the numeral ‘five’ in the expression, 
4 paficha pafichajanah \ which resembles the expression 
*sapta saptarshaya?/ (‘seven seven- rishis') 

To the question what indeed are those that are called 
pafichajanah , he (*.<?., the SUtrakdra) gives the following 
aaswer : 




Sii-tra 12. Prinadayo vakyadeshof. ( l21 ) 


They (i.e., the pafichajanah) are the prSn.* 

and the rest, as appears from the complement¬ 
ary passage (in the context). 


650. Th# expression, “ seven member of the group of ftftve* 
seven- fishis” is from V.P. rishis. So we can have reference 
1 Seven- yishi* is taken to refer to a to one or more of such members. 
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From the complementary passage—namely, “ They 
understand Him (*.«., the Brahman) to be the prana of the 
prana , 651 the eye of the eye, the ear of the ear and the 
food of the food, the mind of the mind. . ( Madh. Bfih . 

Up. IV. 4. 18)—the prana and the other things which are 
dependent upon the Brahman are themselves made out to 
be the five pafichajanah ♦ 

Again, it may be objected thus. The mantra , begin¬ 
ning with “ He in whom the pancha pafichajanah ”, 
{Bfih . Up . IV. 4. 17), is common to both the Kanvas and 
Madhyandinas ; but in the complementary passage begin¬ 
ning with “ They understand Him to be the prana of the 
prana 99 (Brih . Up . IV. 4. 18), the expression, ‘ the food 
-of the food \ is not found in the reading of the Kanvas ; 
it is not therefore possible to say in their case that the 
expression \paficha pafichajanah ’ denotes the prana and 
the other things here. To such an objection, he (/.<*., the 
Sntrakara) gives the following reply : 

Sutra 13 . Jyotishaikeshamasatyannc 

According to some (the meaning of the 
word panchajanah is determined) by means of 
the word, Might’, although ‘ food * is not 
(mentioned in the passage referred to here)* 

In the reading according to some, that is, according to 
the Kanvas, ‘ food ’ (anna) is not made mention of; yet, 
by means of the word, Might’ (occurring in the context), 
the things called 4 panchajanah ’ are made out to be (so 

^51. The prana here means the According to Sankara, the refer- 
sense of touch. ence is to the other word in the 

accusative case, which denotes 
652. The word ‘jyotis* occurs the Brahman. His explanation is 
twice in Bfih. Up. (IV. 4.16), once that in the place of arm*, the 
in the accusative and again in the Kanvas include the Brahman to 
genitive case. The word in the make up the five panchajanah 
genitive ca9e is here referred to, Ramanuja takes a different view. 
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many) senses (of knowledge). The complementary passage 
(under reference) is intended to point them out. 

What is said is this. In the mantra , namely, “Indeed 
the gods worship Him who is the Light of lights and who is 
immortal life as well ” (Brih. Up . IV, 4. 16), which occurs 
just before the one beginning with “He in whom the five 
panchajanffh (are established) ” (Brih. Up . IV, 4. 17), the 
Brahman is mentioned to be the Light of lights ; it being 
so, some * lights’ are made out to exist which have their 
functions dependent upon the Brahman ; and these are 
made out t*o be the senses of knowledge ( indriyas ), which 
bring external objects to the light of consciousness, because 
there is in the statement beginning with “ He in whom the 
five panchajanah (are established) ” the mention of a 
specific (numeral) attribute in relation to what is (otherwise) 
undetermined. 

In the passage beginning with—“ (They understand 
Him to be the prana) of the prana ” (Brih. Up . IV, 4. 18), 
it is the sense of touch that is meant by the word prana in 
the expression, “ of the prana ”, because the sense of 
touch is associated with the element of air, and because 
also the principal vital air is incapable of being pointed out 
by the word, ‘ jyotis * (or ‘light'). The word, ‘eye’, in the 
expression, ‘of the eye', (occurring therein) refers to the 
sense of sight; the word, ‘ear’, in the expression, ‘of the 
ear', refers to the sense of hearing. The word ‘ anna* 
(food) in the expression ‘of the food ( annasya )\ by reason 
of its being used in more than one significance so as to 
avoid repetition, 653 comprises in its meaning both the 
sense of smell and the sense of taste ; the sense of smell 
is understood by this word {anna) because it (*.«., the 
sense of smell) is associated with the element of earth, 

653, The word anna is here more than one case. An example 
made to denote two things as if it is the placing of a lamp in the 
were u ed twice. Such use of a midst of an assembly so that it 
word is called tantra in the text. rr. ay be of use to everyone of its 
Tantra means the doing of an act members at the same time. See 
only once but in such a way that Piir. M%m. Sut. XI. 
it may simultaneously be of use in 
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■which also is denoted by the word ‘anna ; amd by it the 
•sense of taste also is understood inasmuch as it (vix- y the 
word * anna f ) signifies that through which food is eateru 
The word ‘mind’ in the expression, 'of the mind 1 , refers to 
the mind. 

Since’both the sense of smell and the sense of tastt are 
here denoted together and at the same time (by the use of 
the word 4 anna 9 in more than one significance so as to 
avoid repetition), the statement that they ( viz the 
instruments of knowledge referred to herein), are five in 
number is also not to be contradicted. These illuminating 
instruments of knowledge up to and inclusive of the mind 
are what is pointed out by the word, * panchajanafj \ In 
order that this may hold true, both the sense ©f smell and 
the sense of taste are understood here at the same time by 
the use of a word Canaa) m more than #ne significance so 
as to avoid repetition. 

Accordingly, in the passage beginning with “ He in 
■whom the five pafichajanas (are established) and the 
element of ether {dkdha) is established u (Bfih- Up. IV. 
4. 17), it is declared that the instruments of knowledge, 
which are pointed out by the word * pafichajana *, and the 
great elements which are suggested by the word aka&a (or 
ether) are all established in the Brahman ; and hence it is 
taught that all the principles are dependent upon the 
Brahman : therefore, the twenty five principles postulated 
in the system (of Kapila) are not dealt with (here). 
Consequently, whether the number here is accepted (to be 
a measure of the principles of the Sankhyas) or not, it is a 
well established conclusion that nowhere in the Vedanta is 
there any acceptance of the principles postulated in the 
system of Kapila. 654 

654. If the twenty five principles Yadavaprakara, who taikes the 
of the Sghkhya are to be taken as next aphorism to refer to M. N&r. 
toeing referred to here, they are (XXIII. 1) where another reference 
referred to only as dependent on to five greaps of live is supposed 
the Brahman. Alternatively, the to be found. No such cases can 
twentyfive are not referred to at help the SSnkhyae hi the light of 
all. RSmfinuja also appears to be the reasoning he*s, 
dismissing here the view of 
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KaRA^ATVaDHIKARANA 







Sutra 74* Karan at vena chakaiadishu 

yaihdvyapadishtoktth* ( l23 ^ 

(The Brahman) is the only cause of the 
world, because He, as already taught, is indeed 
mentioned (in the context here) to be the cause 
of ether, etc. 


Those, who maintain the theory th$t the pradhdna (or 
material Nature) is the cause of the world, again raise the 
following objection (here)* In the whole Vedanta , it is not 
declared that the creation (of the world) proceeds out of 
(only) one thing ; therefore it is not right to say that the 
Brahman is the sole cause of the world. Thus, in the 
scriptural passage, “ Existence, alone, my dear child, this 
was in the beginning ” ( Chhand* Up. VI. 2. 1), creation is 
declared to be based upon (an already existing) sat : and it 
is also (declared to be) based on (an already existing) ‘non¬ 
existence’ ( asat ) in the passage, “ Non-existence, indeed, 
this was in the beginning.” ( Taitt* Up. II. 7. 1). Elsewhere 
also it is declared thus : “ Non-existence (asat) alone, this 
was in the beginning ; it became existence (serf), and then it 
developed into being.” ( Chhand . Up. III. 19. 1). Therefore, 
it being undetermined in the whole Vedanta who the (only) 
creator (of the world) is, it is not possible definitely to 
arrive at the conclusion that the Brahman is the sole cause 
of the world. 

On the contrary, it is possible to determine definitely 
that the pradhdna is the sole cause (of the world). In 
the passage beginning with “ Indeed, this was then 
undifferentiated ( avydkfita )” (Bfih. Up • L 4. 7), it is 
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declared that the world is absorbed into the avyakfita 
(or undifferentiated) pradhana : then (in the same passage) 
by means of the statement, “ It has been now differentiated 
by means of names and forms ” (Bfih* Up. I. 4. 7), the 
creation of the world also is declared to proceed out of 
that same avyakfita . 

The avyakfita is indeed the unevolved ; it is not 
differentiated by means of names and forms ; that is to 
say, it is not yet manifest. This unevolved (or unmanifest) 
thing is surely the pradhana itself. And this (pradhana) 
is essentially eternal and is the seat of modifications ; there¬ 
fore, in relation to it, the use of the two words, ‘sat* (or 
‘existence*) and ‘asat* (or ‘non-existence*), which occur in 
the scriptural passages that mention the cause of the world, 
is not contradictory, as it is contradictory in relation to the 


Brahman • 

After the undifferentiated (pradhana) has thus been 
definitely determined to be the cause (of the world), the 
activities of ‘seeing* etc., 655 which are associated with 
what forms the cause (of the world), have to be taken to 
denote the ready fitness thereof to do the work of creation. 
The words, ‘Brahman and ‘ Xtman , also (which are 
applied to such a cause) denote the pradhana itself, in 
consequence of their respectively meaning the quality of 
greatness and the quality of being all-pervading. Therefore, 
what is mentioned in Vedanta passages to be the cause (of 
the world) is the pradhana itself, which is proved by means 
of revealed tradition as well as by means of reasoning.656 


655. “ Seeing * in the sense of 
“willing” is msntoned in ChJiand. 
Up . (VI. 2. 3) as preceding 
creat on by the Brahman. K 
parallel passage is Taitt. Up. (II. 6) 
which speaks of the Brahman as 
desiring to become manifold, 
indulging in tab as or thought and 
exerting Himself in creation. In 
Bfih. Up. (I. 4. 7), there are 
references to His seeing, hearing 
and thinking. Such activities are 
included along with “seeing” here. 

656. The purvapaksha objection 
here is that the Brahman cannot 

II. S.B.—31. 


change or evolve from an un¬ 
differentiated to a differentiated 
condition, while pradhana does ao. 
The answer from Ramanuja's 
standpoint is that creation and 
dissolution involve modifications in 
chit and a chit and not in the 
Brahman. While the avyakfita 
becomes differentiated, the 
Brahman does not change. 
fkshana relates to the Brahman 
as the nitnittd-karana, while the 
differentiation is in respect of the 
'body’ or modes of the Brahman 
as the material cause* 
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If it be so arrived at, we state in reply thus : “ (The 
Brahman is the only cause of the world) because He, as 
already taught, is indeed mentioned (in the context here) to 
be the cause of the ether, etc.” (Ved. Sut * I. 4. 14.) The N 
word ( cha* (in the aphorism here) has the sense of *tu (and 
means “indeed”). It is possible to determine definitely 
that the world is produced out of the Supreme Brahman 
alone, who is omniscient, who is the Lord of all, who wills 
the truth, and who is free from even the least taint of all 
that is evil. He (t.e., the Brahman ), as already taught, is 
the Brahman who has been declared in the aphorism, 
“(The Brahman is that) from whom (proceed) the creation, 
etc. of this (universe)” (Ved* Sut. I. 1.2), and in other 
aphorisms, 657 to be characterised by the qualities of 
omniscience, etc. Because He alone (i.e , the Brahman 
Himself) is mentioned (in the context) to be the cause 
of the element of ether, etc. In the following, among other 
passages—“ From that same Self, indeed, the spatial ether 
came into existence.” ( Taitt . Up . II. 1. 1), and “It created 
Ujas\ ( Chhand . Up. VI. 2. 3.)—the omniscient Brahman 
Himself is declared to be the cause (of the world). 

Accordingly, the omniscient Brahman Himself, who 
constitutes the subject-matter introduced in the passage— 
“The Brahman is Existence, Knowledge and Infinity .... 
He (*.<5., the released soul) attains with the ‘intelligent’ (or 
omniscient) Brahman all the auspicious qualities.” (Taitt* 
Up. II. L 1.)—is referred to in the expression : “ From that 
same (Self) indeed . . (Taitt. Up. II. 1. 1.) Similarly, the 
omniscient Brahman Himself, who is pointed out in the 
statement—“ It thought, 1 May I become manifold* ” 
(Chhand. Up . VI. 2. 3)—is referred to in the statement, 

“ It created tejas y ( Chhand . Up. VI. 2. 3). It has to be 

657. Sankara takes the Sutra view appear* to be that since the 
te refer to the Vedanta texts by Sahkhyas also rely on Vbdanta 
the phrase, “as already taught”, texts, it becomes necessary to refer 
R&mSnuja thinks that the refer- to earlier Sutras where these texts 
ence is to previous Sutras , His have be«n properly interpreted. 
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understood thus in all the passages relating to creation. 6SS 
Therefore, it is definitely determined that the world has 
the 'Brahman for its only cause. 

It may, however, be objected that in the passage, 
“ Non-existence (asat), indeed, this was in the beginning ” 
(Taitt. Up. II. 7. 1), non-existence alone is taught to be 
the cause (of the world), and that under this circumstance 
the question may be asked, how it may be determined 
definitely that the Brahman Himself, who is omniscient 
and wills the truth, can be the cause (of the world). To 
this objection, he (*.*., the Sutrakara) gives the following 
answer: 

SUtra 15. SamSkarshdt. 

(The Brahman is the cause of the world) 
because of His being drawn in (here in the 
context). 

The omniscient Brahman Himself, who consists of 
bliss and wills the truth, is drawn into the passage beginning 
with, “In the beginning this was non-being” ( Taitt . Up. II.7). 
(It could be asked) how ? (We have to consider the context 
wherein it is stated:) “The Self consisting of bliss is 
different from this (self) consisting of understanding. .... 
He wished, ‘May I be many’. .... He created all that the 
world is. Having created (it), He entered into it. Having 
entered into it. He became 659 sat an d tyat” {Taitt. 
Up. II. 5 to II. 6) etc. In this scriptural passage it is stated 
that the Brahman who consists of bliss and wills the truth, 


658. This AdhikaTmita is taken 
to cover a host of scriptural texts 
relating to creation, especially 
those where pradbdna appears to 
be definitely mentioned and meant 
as the creating cause. Here what 
is pointed out is that the scripture 
always describes creation only 
after referring to the omniscience 
of the creating agent, Examples 


of such passages given by the 
Srutaprakiiiki include Ait. Up. 
(1. lj, Mund. Up . (I. 1. 9) and 
A M. ATan (1). The argument is 
that the pradh&na , lacking 
omniscience and indeed any know¬ 
ledge whatsoever, cannot fulfill 
this role. 

659. Foe the meaning of 4 sat’ 
and ’tyat 9 , see Note 165 in Vol. I. 
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is the Creator of all and is the Self of all, having entered 
into them all. Thereafter, this stanza, beginning with, “In 
the beginning this was non-being”, (II. 7. 1) occurs. 
Therefore, this stanza, “In the beginning this was non- 
being,” supports the thesis already set forth by making the 
Brahman the witness of everything. In the passage 
beginning with, “Through fear of Him the wind blows ” 
( Taitt . Up. II. 8. 1 ), the very same Brahman is drawn into 
the context, and then the quality of His being the Ruler of 
all, the quality of His possessing unsurpassable bliss and 
other such qualities are mentioned therein. Therefore the 
mantra under reference here relates only to Him. 

At that time (i.e , before creation) there being no 
differentiation of name and form, there is no existence (of 
Him) in association with them ; therefore the Brahman 
Himself is denoted by the word ‘non-existence’ ( asat ). 
This is the very method of disposal to be adopted in the 
case of the following passage also :—“ Non-existence alone, 
this was in the beginning” ( Chhand . Up. III. 19. 1 and 
VI. 2. 1). 

It has been stated above that in the passage, “ Indeed 
this was then (avyakfita) or undifferentiated ” ( Btih . Up. I. 
4. 7.), the pradhdna itself is declared to be the cause of the 
world. It is replied that it is not right to say so. In this 
passage also the Brahman Himself, who has the avyakTita 
(or undifferentiated material Nature) for His body, is dealt 
with, because in this passage,—namely, “This aforesaid 
(Brahman) has entered into these beings up to the very 
tips of their finger-nails... Doing the act of seeing, He is 
called the eye ; doing the act of hearing, He is called the 
ear ; doing the act of thinking, He is called the mind 
imanas ). . . Let him worship Him as the self itself . . .” 
( Brih . Up. I. 4. 7)—by means of the word ‘this’ ( sah ) in, 
“ This aforesaid (Brahman)”, He who is, pointed out 
(before) by the word avydkfita (or Undifferentiated) is 
followed up as the Ruler after He has entered (into the 
world); and because also, in accordance with the scriptural 
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statements, “ Having created that, He entered into that 
same (world)” (Taitt. Up. II. 6 . 1 ), &nd “ Entering in 
along with this individual self which (also) is the same as 
Myself, I evolve the differentiation of name and form” 
( Chhand . Up. VI. 3. 2), the Omniscient and Highest 
Brahman who is the Creator, is well known to evolve the 
differentiations of name and form by entering into (the 
world of) effect. In the passage, *‘He, who has entetfed 
within, is the ruler of all things that are born and is the 
Self of all” {Taitt. ~Ar. III. 21), the act of entering 
into (things) is stated to be for the purpose of controlling 
them (from within); therefore this kind of entering into 
things is impossible in the case of the non-intelligent 
pradhana . Therefore the avyakTita (or undifferentiated 
one) is the Brahman who has the avyakrita (or un¬ 
differentiated prakfiti ) for His body. In the statement, 
“ It has been now differentiated by means of names 
and forms”. ( Bfih . Up . I. 4. 7), it is declared that 
this very Brahman (avyakrita ), who was not differentiated 
by means of names and forms, who is omniscient and wills 
the truth, has of Himself and through Himself differentiated 
Himself into names and forms. 

If such is the case, the activities of ‘seeing’ etc., 
mentioned in the context, will surely have their real and 
natural significance (as predicates in relation to the 
Brahman). The words, ‘ Brahman and 1 Atman, also 
cannot in any manner whatsoever appropriately relate (here) 
to the pradhana, inasmuch as it does not possess the 
quality of unsurpassable greatness as well as the quality of 
pervading (all things) for the purpose of controlling (them 
from within). 660 Therefore, it is a well settled conclusion 
that the world has the Brahman solely for its cause. 

660. The purvapaksha is that, similas way in regard to the 
since differentiation has to be pradh&na. It is pointed out her# 
understood in a figurative or that, while the purvapaksha inter- 
secondary sense in regard to the pretation of such passages is 
Brahman , there is no harm in foreed, that of the Ved&ata is 
understanding ‘seeing* etc. in a natural and appropriate. 
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ADHIKARANA V 

JAGADVXCHITAVADHIKARANA 

fs _ _ _ 

S&tr* 16 * JagadvQchitvdt* (125). 

(The Brahman is the only cause of the world) 
because (the word 'barman in the context) 
denotes the world as an effect (produced by 
Him), 

The Ssftkhya again raises the following objection (here) „ 
No doubt the Vedanta passages declare an intelligent being; 
to be the cause of the world ; nevertheless, other than the 
pradh^na and the purusha , which are postulated in the 
system (of Kapila), nothing which is the cause of the world 
comes out from those passages to be the object of knowledge* 
Accordingly, in the dialogue between Bslaki and Ajatafcatru, 
the Kaushitakins read in their scriptures that the purusha 
(or the individual self), who is the enjoyer himself and the 
cause (of the world), is the object of knowledge in the 
context beginning with, “ I shall teach you the Brahman 
and ending with, “ He, indeed, O Balaki, who is the creator 
of these purushas f and whose karma indeed this is—he has 
surely to be known” ( Kaush.Up . IV. 18). It is determined 
that the Brahman who is taught to be the object to be 
known, is the enjoying (or experiencing) purusha who 
presides over prakfiti by reason of his association with 
karma , as described in the statement, “ whose karma 
indeed this is.” It (viz*, the object of knowledge here) is 
none other, because that (other, namely, the Brahman) is 
not admitted to be associated with karma (or the innate 
impression of works). And this karma , which is 
characterised as merit (pupya) and demerit { apujiya ) f 
accrues only to the individual soul. 
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It should not be urged that by etymologically interpret¬ 
ing the word ‘ karma hereto mean ‘thatwhich is produced’, 
the expression ‘ctat karma (or ‘this karma') denotes the 
(phenomenal) world, which is presented to consciousness 
by perception and all the other means of true knowledge, 
and that, since it is he, whose work the whole world is, 
who has to be known, an entity different from the 
individual soul is itself to be understood here : for then 
the two separate descriptions, “ He, indeed, O Bslaki, who 
is the creator of these purushas 99 and “ whose karma , 
indeed, this is”, would become purposeless. And further 
there is the reason that both in ordinary usage and in tht 
Vedas the word ‘karma* is well known to denote only that 
karma which is of the nature of merit (punya) and demerit 
(papa). Moreover, since the world is created on the basis 
of the various kinds of karma of th# various ‘enjoyera’ 
thereof, the expression, “ (He) who is the creator of these 
purushas 99 is appropriately applicable only to the enjoying 
individual self. 


Therefore, the meaning is this. He (*.e., the individual 
self) who is the cause of these purushas , that is, of those 
who dwell in the orb of the sun and elsewhere, who 
constitute the objects of enjoyment and the auxiliary 
implements of enjoyment in relation to the individual 
selves, and to whom (conceived as the cause of the 
world) belongs the karma which is characterised as 
merit and demerit, and which forms the means of his beihg 
such a cause—“ he has surely to be known ” : that is, his 
essential nature (in his pure state) has to be known as being 
distinct from ptakfiti . 661 


661. The Sahkhya view is that 
the individual selves become the 
objects of enjoyment to one 
another through their karma , and 
that creation takes place for the 
working out of this karma . Know¬ 
ledge of the real nature of the 
self as distinct from prakfiti is 
required for liberation. They rely 


on the customary or conventional 
meaning of the word, * karma\ 
The individual self alone is 
associated with karma in this 
sense. It is the self in its pure 
state who has to be known. But 
this self is pointed out by reference 
to its whilom association with 
karma . 
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Similarly, later on in the context, it is said : “ Both of 
them (viz., Balaki and Ajata&atru) went near a purusha (or 
person) who was fast asleep* ♦ * then he (Ajatafcatru) struck 
him with a stick*’. ( Kaush . Up . IV. 18). The act of going 
near a person who was fast asleep, the act of striking him 
with a stick and such other acts (which are here mentioned) 
are all such characteristics as indicate altogether the enjoy¬ 
ing individual self. Similarly, further on also in the 
context, the enjoying individual self himself is dealt with as 
in the passage :—“ Just as a rich merchant enjoys (life) in 
the company of his own people, or just as his own people 
enjoy the rich merchant—in this very same manner this 
intelligent self enjoys (its enjoyments) in the company of 
these selves ; in this same manner (also) these selves enjoy 
that (self)”. {Kaush. Up. IV. 20). 

Similarly, the things asked in the question, 49 Where 
indeed, O Balaki, was it that this person slept ? Where 
was he then ? and whence did he come ? ” (Kaush* Up. IV. 
18), were unknown to him ( i.e Balaki). Therefore, 
Ajatafcatru himself spoke to him thus :—“ There are the 
veins called hit as : when a man is in deep sleep, then he 
resides in them ; then he sees no dream-image ; then it 
has attained union with this prana itself (asmin prana 
eva) ; then speech enters and becomes absorbed therein 
along with all names, the mind (or manas) enters and 
becomes absorbed therein along with all thoughts ; when 
he wakes up, then, just as from a flaming fire sparks proceed 
in all directions, in the same manner, the pranas proceed 
towards their respective quarters from this self, from the 
pranas proceed the devas (or senses), and from the devas 
proceed the lokas (i.e., knowledge or objects of knowledge)” 
(Kaush. Up. IV. 19). 

That is, he (Ajata&atru) says that this very individual 
self who exists in the conditions of dreamless sleep, dream¬ 
ing and wakefulness, and who forms the abode into which 
speech and the other senses enter and out of which they 
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•merge—(this self) is the thing which forms the basis of 
dreamless sleep, 662 in accordance with the statement 
“ Athasmin prdQa eva ekadha hhavat%\ {Kaush* Up . IV. 
19). The word * asmin' (lit, ‘in this’) means in the 
individual self. The word ‘prana here is necessarily 
denotative of the slate of one who is the support of the 
prana ; because in the expression ‘when he wakes up*, 
that which is pointed out by the word, *praiia\ is said to 
become wakeful; and because also the principal vital air 
as well as the Supreme Lord cannot possibly have the 
dreamless and waking states. Or the locatives, ‘asm* and 
‘ prana’ y may denote the different locations (so as to mean, 
‘in the prapa which is in this’). The totality of speech 
and the other instruments of the mind have become one 
with the prd$a itself, which is in this (asmin) self. There¬ 
fore, although the word ‘prana’ denotes the principal vital 
air, the individual self alone is dealt with in this context; 
because the vital air is of itself an instrument of the 
individual self. 663 

Thus the Brahman , which has been introduced as the 
subject matter to be dealt with in the very beginning of the 
context here, is the purusha (or individual self); 
consequently, the Lord who is other thari him, is not shown 
(to be the subject of discussion here). The activities of 
*seeing* etc. also, which are the characteristic qualities of 
intelligent beings and which are associated with what forms 
the cause of the world, are appropriate predicates only in 
relation to this (viz-, individual self). Therefore, the 


662. According to the SSnkhyas, 
Ajataffatru’s query in Kaush• 
Up. (IV. 18 .) is about the position 
of the individual self during deep, 
dreamless sleep. In IV, 19, he 
himself explains that all the activi¬ 
ties of the senses etc. then come to 
rest in the »oul and cease. (What 
is translated as * * it has attained 
union” refers collectively to these 
activities ) The word * prana ’ 
first mentioned in singular number 
is the self. Waen mentioned for 
the second time in plural number, 
it denotes the five vital airs. 

II, S.B.—32. 


R5m5nuja’s interpretation of the 
passage is quite different; and it is 
stated later on. 

663 . Sankara takes the subject 
of this Adhikarana to be whether 
it is the individual self, the 
principal vital air, or the 
Brahman who i« described as the 
object to be known in Kaush . C/p. 
(IVi. Ramanuja thinks that the 
choice is confined to the individual 
self and the Brahman. The 
reference to the prana is really a 
reference to the self, whose instru¬ 
ment it is. 
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pradhana$ which is presided over by this (purusha or 
individual self), is itself the cause of the world. 


If it be so arrived at, we state in reply thus : “ (The 
Brahman is the only cause of the world), because it (*.«., 
the word *karma 9 in the context) denotes the world as an 
effect (produced by Him).” (Ved. Sut . I. 4. 16). He who is 
mentioned in the context here is not the purusha (or 
individual self), who is subject to the influence of merit and 
demerit, who is a very insignificant creature, who is the 
‘knower’ of the body, and who, by reason of the superimposi¬ 
tion on himself of the qualities of the prakfiti> forms the 
source of its modifications ; 664 on the other hand, He who 
is mentioned here is the Supreme Person, who is free from 
even the least taint of all that is evil such as avidya (or 
ignorance), who is the inexhaustible mine of crowds of 
innumerable auspicious qualities, and who is the only cause 
of the whole world. Why ? Because in the expression, 
“yasya vaitat karma ” the word 'karma (‘work’), which 
is associated with the word l etat* (‘this*), denotes the world 
which is an effect produced by the Supreme Person. 
Indeed, the word 'etat ’ (‘this), which has its significance 
uncontracted by the subject-matter, context or other aids 
to interpretation, denotes in a general way the whole world 
which is directly presented to consciousness by perception 
and the other means of true knowledge, and which consists 
of intelligent and non-intelligent things. And the meaning 
of the word *kartnan here is not the karma which is 
characterised as merit and demerit. 


664. The SShkhya view is that 
the self is inactive, but that its 
presence stimulates the activities 
of the prakfiti. The super imposi¬ 
tion is of the prakfitVs agency on 
the self. 

665. If the purvapaksha relies 
on the conventional and customary 
meaning of 1 karma ’ in “whose 
karma indeed this is”. RSmSnnja 
relie* on the word, *this’ (etat). 
Taken in Us unrestricted sense 


‘this’ indicates the visible universe 
It is a strained interpretation to 
sappose that it merely draws 
attention to the role of the innate 
impression of good and bad deeds 
in making the self the cause of 
creation. Hence * karma ’ has to 
be understood here In its etymo¬ 
logical sense of *what is produced’ 
and not in its conventional sense 
of ‘the innate impression of good 
and evil deeds’. 
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Thus, the purushas (or individual selves) who are 
resident in the orb of the sun and other places and who are 
pointed out by Balaki to be the Brahman in the very 
beginning of the context here, which opens with the 
statement, “I shall teach you the Brahman " ( Kaush* 
Up. IV. 1)—(those purushas) are not the Brahman intended 
to be taught; and hence in the statement, “ That is surely 
wrong; do not argue" (. Kaush . Up. IV. 1 to 17), he 
(Ajataiatru) takes exception to him (/.«., to Balaki), who 
speaks about things which are other than the real Brahman ; 
in order to teach him (Balaki) the Brahman who was not 
known to him before, he (*.«., Ajataiatru) introduces into 
the context the following statement, which begins with: 
“He, indeed, O Balaki, etc." {Kaush. Up. IV. 18). The 
persons who are resident in the orb of the sun and in other 
places and who are associated with karma which is 
characterised as merit and demerit, and those other persons 
also who are similar in kind to these (former)—(they) were 
all known to that (Balaki) himself; hence the word ‘ karma 
here is intended to bring into mind a particular person who 
was not known to him before; it does not denote merely 
merit and demerit, just as it does not denote mdre activity 
(on the part of the principal vital air); on the other hand, 
it denotes the whole world as a produced effect. In this 
manner, indeed, is the thing which was not known before 
taught (to Balaki). 666 

Moreover, if the teaching here is that the unknown 
purusha (or individual self) whose inherent nature is only 
accidentally associated with karma (or the innate impression 
of works), has to be known, then a secondary (or indirect) 


666 . Kaush . Up. (TV) relates 
how the s»ge, Balaki, comes to 
King Ajataffatru of Kas'i and 
offers to teach him the Brahman . 
He proceeds to suggest the worship 
of the purusha in the sun, in the 
moon, in lightning, in thunder, in 
ether, in air etc.,one after another. 


The king considers none of them to 
be the Brahman . When Balaki is 
unable to say anything more, the 
king points oat that the supreme 
object of knowledge is the creator 
of the purushas mentioned by the 
sage. The entire universe is His 
handiwork. He is the Brahman . 
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significance && will have to be adopted (in relation to the 
word ‘karma*) ; further, mere association with karma (or 
the innate impression of works) being the sole characteristic 
of the essential nature of the thing to be known (as given 
here), that (thing to be known) may well be learnt merely 
through (saying) this much, that *he whose is the karma , 
has to be known*; and in consequence the word, l etat f 
(‘this*), in the expression, “he whose karma indeed this is”, 
becomes useless. 668 

Moreover, the object with which the descriptive 
expressions—“ He who is the creator of these ” and “ He 
whose karma indeed this is M —are separately given, is this. 
He who is the creator of those persons ( purushas ), who 
have been mentioned by you (Balaki) as being the Brahman > 
and He whose produced effects they are—why is He 
(further) particularised here ? (It is tp show that) He whose 
produced effect the whole world is, and in being whose 
produced effects all things, namely, the superior and 
inferior intelligent things, as well as non-intelligent things* 
are equal,—He is the Supreme Cause and the Highest Person 
that has to be known. Although the production of the 
world is based upon the karma (or the innate impression 
of works) belonging to the individual selves, yet the 
individual self is itself incapable of creating its own objects 
of enjoyment and auxiliary implements of enjoyment etc. ; 
on the other hand, it only enjoys all such things created by 
the Lord as are in accordance with its karma (or innate 
impression of works); therefore, it cannot appropriately 
possess the power of being the creator of purushas (or 
individual selves). 


C67. In Kaush. Up. (IV. 18), 
the self which has to be known is 
described as “he who is the creator 
of these purushas and whose 
karma indeed this is”. The 
Sankhya eiew is that this teaches 
the quest after the self in his pare 
state, though tae reference is to his 
being in association with kaima . 


The oblique way of referring to the 
pure self by his past association 
with karma is criticised here. 

668 . ‘This* in ‘this karma * 
becomes superfluous, if the indention 
is merely to refer to the past asso¬ 
ciation between karma *nd the 
self. 
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Consequently the Supreme Brahman who is well 
known in the whole Vedanta to be the supreme cause, is 
Himself taught in the context here to be the object that has 
to be known. 

Stitra 77. Jivamukhyapranalinganneti 

chettad vyakhyatam . ( 126 ) 

If it be said that the characteristics of the 
individual self and those (indicated by the 
mention) of the principal vital air are 
mentioned (here in the context)—that has been 
already dealt with. 

Now what has been stated above to the effect that, 
through the characteristics of the individual self and also 
through the characteristics which distinctly mention the 
principal vital air, 669 the enjoying individual self itself is 
dealt with in the context here, and not the Supreme Self— 
that has been already dealt with. The method of disposal 
adopted in rej^rd to this objection has been given already in 
connection with the worship taught to Pratardana. 670 

What is said is this. It has been stated there (/.$., in 
connection with that worship) that, where after a careful 
consideration of the beginning as well as the conclusion of 
a context, a certain sentence is definitely determined to 
relate to the Brahman , there the other indications, 
mentioned in the same context, have to be explained in 
accordance with that determination. In the very beginning 

669. R5nS:i!iji t ikes care to 

point out Mat th9 Sutra refers not 670, Sec Ved. Sut . (I. 1. 29 32) 
to the characteristics of the (where Kaush. Up. Ill i* tha 
princ pal vital air, but only to a subject of discussion)‘and Rama- 
characteristic of the self, indicated nuja’s commentary thereon, 
by the mention of the vital air as 
its ins rument. 
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of the context here, also, the Brahman has been introduced 
as the subject-matter of discussion in the sentence, “ I shall 
teach you the Brahman” ( Kaush* Up. IV. 1). In the 
middle also (of the same context), it has been declared that, 
in the expression beginning with “ (He) whose karma 
(work) indeed this is ” (Kaush* Up. IV. 18), what is pointed 
out is not the mere purusha (or individual self), but the 
Brahman Himself who is the only cause of the whole 
world. Again, in the conclusion (of this very context), 
namely, “ He who knows this gets rid of all his sins and 
then attains that complete self-lordship, 671 which consists 
in superiority and overlordship in relation to all things ” 
(Kaush* Up* IV. 20), there has been declared that result 
which is invariably associated with the worship of the 
Brahman , which consists in self-lordship and which comes 
after the destruction of all sins. Therefore, the passage 
under reference here having been thus definitely determined 
to deal with the Brahman , the characteristics mentioned 
therein as indicative of the individual self and of the 
principal vital air have also to be interpreted as relating to 
Him (i.e* f to the Brahman ). 672 

Indeed, in connection with the worship taught to 
Pratardana, the characteristics mentioned there^s indicative 
of the individual self and of the principal vital air have 


671. It is the salvation of soul- 
emancipation and God-attainment 
which is described here. Getting 
rid of sins, and evils like old age, 
death etc., wnich are their conse¬ 
quence, the emancipated soul 
becomes superior to those entan¬ 
gled in the world. It becomes like 
unto the Brahman who is the 
overlord of the universe. Its 
complete self-lordship means 
that it is free of bondage and 
dependence, and capable of willing 
the truth. Compare ChMnd . Up. 
(VIII. 1.5 & VIII. 7. 1). 


672. The rule of interpretation 
used in regard to the worship 
taught to Pratardana (Vol. 1 , 
p. 3S7) says that when an indivi¬ 
dual self or non-intelligent thing is 
mentioned in association with the 
distinctive attributes of the Brah¬ 
man , or is grammatically equated 
to Him, then His worship is 
intended to be taught as having 
that self or non-intelligent thing for 
His body. Here the soul is said 
to become one with the prana 
during deep sleep. A* the Brahman 
alone can be such a resting place, 
His worship as having the prdna 
for His body is here taught. 
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been declared to relate to the Brahman, in order that the 
threefold worship (of Him) as taught therein may be carried 
out well, 673 In the context here also, in the statement, 
“ Then he attains union with this praria (athasmin prdpa 
evaikadha bhavati ) ”, there is a grammatical equation 
possible between astnin and prana ; and it is improper to 
assume different locations as their denotation. Moreover, 
the word i prdi}a has already been definitely determined to 
denote the Brahman Himself; consequently, the 
characteristic which indicates the prdpa and which is 
intended to be helpful in the worship of the Brahman as 
having the prapa or principal vital air for His body, is 
appropriately mentioned here. 

To the question, how such characteristics as belong to 
the individual self may relate to the Brahman, he (i.e., the 
Sutrakdra) gives the following answer:— 


sfmrfc j j Irfirfsr. gqre gp s rranarmfr 

Sutra 18- Anyarthantu Jaiminih 

pra'snavySkhyanabhyamapi chaivameke ( 12 ?)- 


Jaimini, however, thinks that they (i.e., the 
characteristics of the /»W) relate to the other 
(viz., the Brahman ), because of the question and 
the answer (in the context relating to Him); 
and thus (i.e., of this opinion) are some others 
also. 

The word ‘tu (‘however’) is intended to show that, 
by mentioning the individual self, the possibility of the 
passage (under reference here) relating to him, is excluded. 
“ They relate to the other ”. The teacher, Jaimini, thinks 


6^3. The threefold worship of individual selves for His body and 
the Brahman consists of medita- meditation o» Him as having the 
tion on His essential nature, prakfiti for His body. See 
meditation on Him as having the Vol. 1 ,, p. 386. 
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that the mention of the individual self is made (here) with 
the object of teaching the essential nature of the Brahman 
who is other than the individual self. Why? “Because 
of the question and the answer (in the context, relating to 
Him)”. 

First of all, as mentioned in the statement beginning 
with u Both of them (viz., Balaki and Ajata^atru) went 
near 674 a purusha (or person) who was fast asleep ” 
(Kaush. Up . IV. 18), he who was fast asleep and whose 
prS'pa was wide awake, did not respond when he 
was addressed by the names of the prana , 675 
and he was awakened by means of a stroke with 
a stick ; by means of these two acts, the individual self, 
who is other than the prana etc., was roused from sleep ; 
and then it is that the question which is given thus— 
“ Where, indeed, O Balaki, did this person (purusha or the 
individual self) lie down for (dreaming) this ? Where was 
he (during deep dreamless sleep) ? And whence did he 
come ? ” (Kaush. Up . IV. 18)—is seen to relate to the 
teaching of the Brahman who is other than the individual 
self. 

The answer also which runs thus—“ When a man, 
is in deep sleep, he sees no dream image ; presently he 
attains union with this p r a$a (i.e., the Brahman) itself.... 
the pranas (i.e., the individual selves) proceed towards their 
respective quarters from this self ; from the pranas proceed 
the devas (or senses); and from the devas (or senses) proceed 


674. The Sanskrit word which 
has been translated as “went 
near” is ajagmatuh in the 
Srtbhashya here as well as under 
I. 4. 16. Kaush. Up. (IV. 18), 
which is being quoted, reads 
lyatuh. Both the words have 
more or less the same meaning. 
In Bfih Up. where the same story 
of Balaki is given, the correspond¬ 
ing description of awakening the 
sleeping man uses djagmatuh . 


675. The Upanishad states 
(IV. 18 ) that AjStas'atru addressed 
the sleeping man as bfihat (the 
great one), pandaravdsaS (the 
white-robed one), Soma (the moon) 
and rdjan (the king). The &ruta- 
prakaiika explains, on the strength 
of other Vedic passages, that these 
names refer to the pr&na. 
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the lokas (i.e., knowledge of the objects of knowledge).” 
( Kaush . Up . IV. 19),—certainly relates to the Supreme Self 
who is a different entity from the individual self. 675 For 
He in whom the individual self dwells in dreamless sleep, 
and is quite serene owing to the absence of stain due to the 
varied experience of pleasure and pain that is associated 
with the states of wakefulness and dreams, and attains the 
condition of being at home with himself; and from whom, 
he (f.e., the individual self) emerges for the purpose of 
enjoying enjoyments ; such an One is the Supreme Self. 

Accordingly, as stated in the passages, “My dear child. 
He is then (i.c., during deep sleep) in union with the Sat ” 
(Chhand. Up. VI. 8. 1); and “ When he is embraced by 
the prdjha dtm^ (Omniscient Self), he does not know 
anything that is external nor anything that is internal.” 
( Bfih . Up. IV. 3, 21)—He who is well known to be at the 
basis of deep sleep, is the Omniscient (prdjfla) and 
Supreme Self, who is a different entity from the individual 
self. Therefore, by means of the question and answer (in 
the context here), it is definitely determined that the 
mention of the individual self is mide therein with the 
object of teaching that Supreme Self, who is a different 
entity from the individual self. 

It has been stated above that both the question and 
answer (referred to) relate to the individual self, that further 
the seat of (the soul during) deep sleep is the veins themselves, 

676. Ramanuja gives hare his the self to be different, not merely 
own interpretation of the dialogue from the senses now in repose, but 
between Ajatatfatru and Baiaki, also from the ceaselessly active 
setting aside the SShkhya v ew vital air. Then questions about 
reported Under Sutra 16. Baiaki 1 s the positions of the self during 
notions about the Brahman are dreaming and deep sleep are raised 
inadequate and imperfect. Ajata- . and answered in IV. l8'19. {Etat 
s'atru defines and describes the akayishta"* lay down for this. But 
Brahman in Kaush. Up. (IV. 18.) etat in etadabhut and etadagat 
He then proceeds to distinguish means 4 he (the individual self)’, 
Him from the individual self and despite difference in gender, 
the latter from the principal vital Alternatively, etat in all the three 
air. He goes with Baiaki to a places may be roughly taken ae 
sleeping man and tries in vain to * when* and denoting three different 
rouse him by calling him with the periods of time.) 
names of the vital air. This shows 

II. S.B.—33. 
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and that the whole range of the instruments (of the mind) 
has become one within the imdividual self itself, which is 
pointed out by the word, ‘prdpa’* All this is not right, 
because the veins form the seat of (the soul during) 
dreams, 677 and because also, as already stated above, the 
Brahman Himself constitutes the basis of deep sleep, and 
because, again, both the individual self and the totality of 
speech and the other senses, which form his auxiliary 
instruments, are separately mentioned in the context as 
having become one with the Brahman Himself who is 
pointed out by the word, 'prana** 

“And thus ( i*e ., of this opinion) are some others also”. 
In this very dialogue between Balaki and Ajatafcatru (as 
described in the Brih* Up*)> the Vajasaneyins distinguish 
from him the individual self), who goes to deep sleep 
and consists of wakeful consciousness, the Supreme Self 
who forms the abode of that individual self in the following 
scriptural passage : “ Where was this purusha (or 

individual self) who consists of wakeful consciousness, then, 
and whence did he come?” (Brih* Up. II. 1. 16); “ When 
he, this purusha , who consists of wakeful consciousness, 
was sleeping this (deep sleep), then (he), taking (with 
him) the knowledge derived from the senses along with the 
mind, sleeps within the dhdha which is within the heart.” 
( Brih . Up* II. 1. 17). The word, l aMha\ is well known to 
indicate the Supreme Self: (as, for example, in) “There is 
within that small aka&a etc.” (Chhdnd. Up* VIII. L l.) 678 


677. The relevant passage in 
Kaush. Up. (IV. 19) runs : “(He, 
the individu al self) is then ( tada ) 
in them (i.e. f the veins called 
hitas), when [yada ) he is in deep 
sleep, he sees no dream-image, 
subsequently [atha) attains union 
with this prana itself,” The 
Sshkhyas connect the tad& with 
the subsequent yadd : thus the 
self Is taken to be in the veins 
during dreamless sleep. But this 
view has to explain away the force 
of atha . RSraanuja's point is that 
atha implies a state different from 
and subsequent to that marked by 


the Belf’s presence in the veins. 
Since this later state is said to be 
dreamless, the earlier one i* shown 
to be marked by dreaming. 

678. The Bfih Up. also reports 
the dialogue between Ajatatfatru 
and Balaki (in II. 1), but with 
some variations. In the passage 
corresponding to Kaush , Up. (IV. 
19), it is made clear that the Indivi¬ 
dual self is with the Brahman 
during deep, dreamless sleep. This 
is a further refutation of the 
Sahkhya view that the self then 
remains in the veins. 



255 


Adhik. VI, Sut. 19] KAPILA REFUTED 

Thus it is seen that the mention of the individual self 
here is for the purpose of teaching the Supreme Brahman, 
who is different from it and who is omniscient. It is there¬ 
fore definitely established that nowhere in the Vedanta is 
the causality (of the universe) attributed to the individual 
self who is established in the system (of Kapila), or to the 
pradhdna presided over by him, as from this sentence, 
the Supreme Brahman alone, who is different from the 
individual self and who is the cause of the entire universe, 
is to be known. 

ADH1KARANA VI 

VAKYANVAYADHIKARAl^A 

Swtra 19. Vakyanvayat ( 128 ). 

(The person pointed out as the object of 
spiritual sight etc. in the context is the Brahman 
Himself) because of the purport of (all) the 
passages (therein). 

Here (in this adhikarana ) also 679 , he the 

Sutrakdra ) raises the doubt that, because here and there in 
the context (under reference here) there are seen to occur 
passages dealing with the purusha (person or individual 
self) who is established in the system of Kapila, it is indeed 
impossible to postulate any one as the Lord; and then he 
(i*e., that same Sutrakdra) dispels it. 

In the BrihaddraPyaka ( Upanishad) y in the section 
called the Maitreyi-Brdhmana, Chapters II and 

679. In this Adhikarana as well t on wiih them is finished for the 
as in Its predecessors in this Pada, time being and that in the next 
the opoonents are the SSnkhyas Adhikaralta the Opponents are the 
who do not admit of God. so called theistic school of the 
Ramanuja here hints that disputa- Sshkhyas. 
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IV), there are declarations made, which begin with the 
passage, “ My darling, the husband becomes dear (to the 
wife), not indeed in accordance with the desire of the 
husband : but the husband becomes (so) dear in accord¬ 
ance with the desire of the Self,” (II. 4. 5 & IV. 5. 6) 
and end with the passage, “ My darling, everything 
becomes dear, not indeed in accordance with the desire of 
everything, but everything becomes dear in accordance 
with the desire of the Self. The Self, indeed, has to be 
heard, reflected and steadily meditated upon. O Maitreyl ! 
when the Self, indeed, has been seen, heard, reflected on 
and known, all this becomes known, my darling.” 
(Brih. Up. IV.5.6). Here the doubt arises whether the 
purusha taught in this passage as being the object of 
(spiritual) sight is that very purusha who is established in 
the system of Kapila, or whether he is the Lord of all, who 
is omniscient and wills the truth. It is perhaps thought fit 
to hold that it is the purusha { taught by Kapila). 

Why? Because in the beginning, middle and end 
(of the context here), surely, by reason of association with 
attachment to husband, wife, son, wealth, cattle, etc., the 
individual self itself is made out (to be the subject-matter 
thereof); in the middle (of that same context) also, from 
the association with birth and death, as stated in the 
passage, u He is altogether a mass of knowledge, rises up 
from these (external) elements and then perishes after 
them ; after death, there is no (individualised) knowledge” 
(Bfih . (7^.11.4.12), that very (purusha) is made out (to be 
the subject-matter) ; similarly, in the concluding part (of 
this context) also, in accordance with the passage, “ By 
what, my darling, should one know the knower ? ” 
(Bfih. Up. II.4.14), that same individual self, who is the 
knower, is taught (to be the subject-matter), and the Lord 
is not (so taught). Therefore, it is definitely determined 
that this passage aims at propounding the purusha who is 
established in the system (of Kapila). 
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It may, however, be said that, inasmuch as the 
commencement of the context here is made with the 
passage, “ There is, indeed, no hope of immortality 
through wealth ” ( Bfih . Up . II.4.2 IV.5.3), the whole of 
the passage in the context here is made out to have in view 
the teaching of the means for the attainment of 
immortality ; and so it may be asked how this context can 
have for its object the teaching of the purusha (of Kapila). 
To this, the reply is that for that very reason, f-80 indeed, the 
proof of the individual self (as conceived by Kapila) is 
(undertaken) in the context here. As a matter of fact, in 
the system (of Kapila), the very knowledge of the truth of 
the essential nature of the individual self, who is freed 
from the superimposition of the properties of non- 
intelligent matter, is spoken of as being the means for the 
attainment of immortality. Therefore, here (in the 
context under reference) the essential nature of the 
individual self which is freed from matter, is taught by 
means of the statement beginning with, * The self has 
indeed to be seen’, (to be the means) for the attainment of 
immortality. 

The essential nature of all the individual selves which 
are freed from matter is uniform ; therefore, by means of 
the knowledge of the truth of one’s own self which is 
freed from matter, all the individual selves themselves 
become known ; consequently, through the knowledge of 
the (individual) self, the knowledge of all things 
appropriately results. In all beings, beginning with gods 
and ending with the immovable things, the essential 
nature of the individual self possesses a uniform mode of 
knowledge ; therefore, the teaching of the oneness of the 
self is given in the statement, “ All this, whatever there is, 
is this self” (Bfih* Up. II.4.6 & IV.5.7); and because the 

680. ‘For that very reason’, the realisation of the truth about 
namely, that the context deal* with the essential nature of the self 
themeansof obtaining immortal- leads to immortality, 
ity. The SSnkhyas bel eve that 
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material embodiments of the gods, etc. possess the nature 
of * non-self \ the existence of any other nature (than its 
own) as established above) is denied (in regard to the self 
in view of such a nature tending to evil), in the statement 
commencing with “All things abandon (or scorn) him” 
(Bfih. Up . IL 4* 6 & IV. 5. 7) Moreover, through the 
negation of manifoldness, as is given in the statement, 
‘Indeed, where there is duality, as it were*, it is the 
manifoldness of the self which undoubtly is essntally of a 
uniform nature—a manifoldness which is due to the 
distinctions of the modifications of matter known as gods- 
that is declared to be false. Also the statement which 
begins with — “That which is this Rig-Veda> is, indeed,the 
breath of that Great Being ” ( Bfih . Up . IV 5), appropriately 
fits in (here in the context), because the origination of the 
world is due to the instrumentality of the individual self 
as the presiding deity over matter. 6 **! 

It having thus been definitely determined that this 
passage (under reference here) deals with the individual 
self, all the Vedanta passages, owing to their having to 
import the same meaning as that (passage), propound the 
very individual self who is established in the system 
(ofKapila). Consequently, the prakriti (matter) itself, 
presided over by that (self), is the material cause (of the 
universe), and the Lord is not (that cause). 

If it be so held, we state in reply as follows :—“ (The 
person pointed out as the object of spiritual sight, etc., 
in the context is the Brahman Himself), because 
of the purport of all the passages (therein)” ( Ved . 
Sut- I. 4. 19). In all the passages (in the context 
under reference) here, the Lord of all things is Himself 
taught (to be the subject-matter). How? Indeed, it is 
only thus (by so construing the passages) that the mutual 

6iH. The Rig Veda is regarded selves on matter, leading to crea- 
as a body of sonnd r ?nd as arising ^ 0n an d evolution, 
from the influence of the individual 



Adhik. VI, sat. 19 ] MEANS OF IMMORTALITY 259 

relationship among the component parts of the passages 
here becomes perfectly consistent. 

When it was affirmed by Yajfiavalkya, “ There is, 
indeed, no hope of obtaining immortality ” ( Bfih • Up• IL 
4.2 & IV. 5.3), then, Maitreyi, after disregarding wealth, 
etc, for the reason that they do not form the means of 
obtaining immortality, as stated in the passage—“ That by 
means of which I do not become immortal, what am I to 
do with that; what you, my lord, surely know, do teach 
me that very thing.” ( Bfih . Up . II.4.3)—prayed for (the 
knowledge of) the very means which leads to the attain¬ 
ment of immortality. 

This Self who is then taught to her as being worthy of 
direct realisation, owing to His being the means of that 
(immortality), is, undoubtedly, the Supreme Self; because, 
in the following and other similar passages—“ Knowing 
Him alone, one transcends death” (tfvct.Up. III.8); 
“He who thus knows Him becomes immortal here; 
there is no other path for the attainment of immortality.” 
Taitt . Ar . III.12.7)—immortality is declared to have for its 
only means the knowledge of the Supreme Self. The 
true knowledge of the essential nature of the individual 
self, who forms the glory of the Supreme Person and who 
is the attainer (of immortality), has to be understood as 
being helpful to the knowledge of the Brahman that 
forms the means of final freedom, and not as being an 
independent means of itself. Therefore, here’ ’(in’ the 
context under reference), in the passage beginning with 
‘He (f.e., the Self) has to be seen’ {Brih. Up. II.4.5 & 
IV.5.6.), the Supreme^ Self Himself is taught to be the 
means of immortality. 

Similarly, in the passage beginning with “ That which 
is this is, ^indeed, the breath of this Great 

Being ” (Brih. Up. II.4.10 & IV.5.11), the attribute of 
being the cause of the whole world is declared ; and it 
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cannot accrue to any person who is other than the 
Supreme Person, and who is either subject to the influence 
of karma, or is freed from, bondage or is merely a 
person of no activity 6?2 . In the statement beginning with 
* Through the sight of the Self indeed } (Brih. Up. IL 4 .5), 
the proposition that through knowing the One Self, all 
selves become known is given ; and it is rightly applicable 
only in the case of the Supreme Self who is the Self of all 
(other selves). 

What has been already stated above to the effect that, 
owing to the selves having a uniform nature, knowledge 
of all the selves (and of all inanimate beings) is 
stated to result through the knowledge of (any) one 
self, that is improper: because, in the absence of 
the knowledge of the inanimate world (of non- 
intelligent matter), the knowledge of all things does 
not exist* And with the object of proving the (said) 
proposition, the context begins with the statement, “ This 
is the Brahmin (caste), this is the Kshattriya (caste) ” 
(Bfih. Up. II. 4- 6 & IV. 5. 7), and ends with the sentence, 
‘All this, whatever there is, is this Self* (Brih. Up. II* 4. 6 &. 
IV. 6. 7); here, the world which is proved by direct percep¬ 
tion and the other (means of knowledge) and which consists 
of intelligent and non-intelligent things, is pointed out by 
the word ‘ this *; the teaching then given regarding the 
oneness of the Self, to the effect that all this is the Self, 
appropriately fits in only in relation to the ; Si!ipreme Self. 
Indeed, the world which is denoted by the word ‘ this * 
and which is made up- of intelligent and non-intelligent 
things, cannot become identical with the person 
(i.e., the individual self), who is associated with non-intel- 
ligent matter, or who is finally freed from that (matter), or 
who exists in his true (revealed) form. For this very 

632. According to the Ved&nta, Sahkhyas, the individual *elf is 
the individual self is either in a merely a witness of the changes 
state of bondage, or is freed from undergone by matter, and is 
it. In either state, he cannot himself devoid of all activity, 
become the c .use of the creation intellectual or other. Such a self 
of the universe. According to the cannot create. 
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reason, 1 disparagement also of the knowledge of all things, 
as dissociated from Him, is made in the passage, ‘ All 
things abandon (or scorn) him who knows all things apart 
from the Self \ (Brih- Up . II. 4. 6. & IV. 57). Similarly, 
in the first Mailreyl BruJunana (i-c., Brih. Up. II. 4), the 
auspicious qualities of greatness etc., revealed in the 
statement, “ The Great Being is infinite and unfathomable 
(or inexhaustible or out of reach) 0 (Brih. Up. II. 4. 12), 
appertain only to the Supreme Self. Therefore, He alone 
is dealt with here (in the context under reference). 

W hat has been stated above to the effect that, inas¬ 
much as the individual self who is associated with the love 
of husband, wife, son, wealth, cattle, etc. is, in the beginning 
of the context here, undoubtedly declared to be the object 
of investigation, the passage (under discussion) here has 
that (self) itself for its subject-matter—that is improper : 
because, if in the sentence, ‘ In accordance with the desire 
(katna) of the self (atman) y (all things become dear)’ 1 
(Brih. Up. It. 4. 5. & IV. 5. 6), by means of the word ‘atman' 
the individual self is denoted, then it will give room to 
want of logical connection of that (sentence) with the 

following sentence : " The Seif (Atman) has to be (directly) 
seen” (Brih. up. II* 4. 5 & IV, 5. 6). It is clearly ascertained 
(here) that the teaching contained in the sentence, “ In 
accordance with the desire (katna) of the Self (Atman) 9 all 
things become dear ”, is given as being helpful to the 
direct perception of the (Supreme) Self (Atman) as the 

6Sh. ‘For this very reason’, ihe same token, to regard them ai 
namely, that the Brahman is the varied on account of their different 
Self of all. Every thing is the embodiments is wrong and spiritu- 
Brahnnin because it has the ally disastrous. Ramanuja agrees 
Brahman for its Self. To regard th U ill souls are similar, but he 
any thing as not hav'ng the denes the Upanishad teaches 
Brahman for its Self is to regard this here, 
it in a wrong light and to court 

continuance in samsata. This 684. The object of investig t on 
view is in contrast witn tha: of the will t en h^ve to be what is desired 
Sahkhyas set down earlier. To by tb.; individual seif, and not the 
t iem everything is the self because individual self. Hence th^ two 
all lnhvicual selves possess a sentences here will not agree io 
Uniform mode of knowledge. By meaning, 

II. S.B.—3f 
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object (of investigation), as stated in the sentence, < The 
Self {Atman) has to be seen/ (Brih* Up . II. 4. 5 & IV 5. 6) 
The phrase, * In accordance with the desire (kcma) of the 
Self \ means “ in abundant fufilment of the desire of the 
Supreme Self ” : kamas (desires) are those things which 
are coveted ; in other words, it means that it is for the 
sake of the full accomplishment of the desires of the 
Self {Atman), that all things become dear. 

Moreover, if it be said that the husband, etc. become 
dear for the sake of the fulfilment of the desires of the 
individual self, the essential nature of the individual self 
does not become the object of investigation. Indeed, 
what is dear is itself the object of search, but not that 
essential nature of what is the principal thing (via., the 
individual self) in relation to (the subordinate thing, 
namely) what is dear—an essential nature which is dissoci¬ 
ated from what is dear. For whatever reason, the husband, 
etc., become dear for the sake of the fulfilment of the 
desires of the individual self, for that same reason, 
completely giving up thz husband and all other dear 
things, that essential nature of the individual self which is 
dissociated from all those (dear things) has to be sought 
after: this is inconsistent. On the contrary, if it be said 
that the dearness of the husband, etc., is not due to their 
being subservient unto the husband, etc., but that the 
dearness of the husband, etc., is due to their being 
subservient unto the individual self (at man ),—then those 
things (viz*, the husband etc.) themselves will have to be 
accepted as being subservient unto themselves. 6 ? 5 If there 
be a want of logical connection of the sentence 1 All things 
become dear in accordance with the desire of the atman 
(self)\ with the next (sentence)/' 86 then a splitting up of 
the whole passage will be the result. Even if it be admit¬ 
ted that there is (here) a splitting up of the (whole) passage, 

6C5. Bee Use this is inconsistent after giving up all other things, 
with the v e\v tna* one has d rectly {$rutaprakak\kftl, 

W perce ve the individual self, 686. 1 he next sentence is; M The 

self hasiQ be s?en, H 
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it is not seen that the earlier sentence is of any use. 
Therefore, in whatever manner it is ascertained that the 
self has to be sought after, completely giving up the husband 
and all other dear things, in that manner is to be explained 
the meaning of the whole passage (here). 

The aforesaid (meaning) is given thus. In the sentence 
beginning with u There is indeed no hope of attaining 
immortality through wealth /' 9 it is stated that wealth etc. 
form no means for the attainment of immortality, which 
has a nature that is eternal and free from all evil and is 
bliss, unsurpassed in excellence : then (it is stated that) the 
dearness which is experienced of wealth, son, husband, wife 
etc., which is surpassed in excellence, is mixed with misery 
and is transient, is not due to the essential nature of the 
husband, etc., but is due to the Supreme Self who has a 
nature of bliss unsurpassed in excellence ; therefore, it is 
taught (in the context here) that whoever, being of Himself 
possessed of bliss unsurpassed in excellence, brings about 
in regard to others also a condition of being the abode of 
a modicum of dearness, that Supreme Self Himself has to 
be directly seen. 

Hence the meaning is this. There is the passage : “ The 
husband becomes dear, not, indeed, in accordance with 
the will ( kama ) of the husband ” ( Brih • Up II. 4. 5 &. 
IV. 5. 6). In fact, the husband, wife, son, wealth, etc. 
do not become dear in accordance with their own will to 
this effect, namely, “ I become dear to this (or that) thing 
for my own benefit.” On the other hand, (they become 
dear) in accordance with the will of the Self, that is to say, 
for the fulfilment of the Supreme Self’s desire, which 
consists in giving to His worshippers a reward which is 
dear to them (in return for the worship offered by them.) 687 

687, Kama in the p^ssag* here the desire of the individual self, 
is taken to be ‘will* or ‘ saiikalpa'i say the SShkbyas. They become 
whereas ; n the Sfnkhya uiew dear on account of the will of the 
stated earlier,it is‘desire’. *eopie Supreme Self, the Ved&nte holds, 
a^d things ar$ df*r, a;cord|a§ tg 
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Indeed, the Supreme Self being worshipped by means 
of religious works, brings about in regard to (His) 
worshippers dearness as existing in each particular thing 
severally, in accordance with each individual religious 
work and invariably subject in each case to the limitations 
of place, time, kind and degree; because the scripture 
declares: “Indeed, He alone causes bliss” ( Taitt . Up. 
II. 7). Each particular thing is not essentially of its own 
nature dear or non-dear. To the same effect is given the 
following : “ One and the same thing gives rise to pleasure 
(at one time), and again gives rise to pain. Because one 
and the same thing produces anger (at one time) and 
tranquillity (at another time), therefore there is nothing 
that has in itself the nature of pleasure. ,, (V r . P . II. 6. 46- 
47). 

Even though the sentence, “ But (all things become 
dear) in accordance with the desire of the atman (self)”, 
be taken to deal with the individual self, the sentence, 

‘ The Atman (Self) has to be seen has, however, to deal 
with the Supreme Self Himself. In this case, the meaning 
is this. Because, for the sake of fulfilling the desires of 
the husband, etc., the husband, etc. are not accepted as 
being dear by one who is subject to their influence, but 
are independently accepted by him as being dear for the 
sake of fulfilling the desire of the individual self; therefore, 
that Supreme Self Himself who is unconditionally, 
stainlessly and unsurpassingly dear to the individual self,— 
He alone has, indeed, to be seen/’ 88 and not the objects 
known as husband, wife, son, wealth etc., which are 
associated with the results of pleasure and pain and are 
mixed up with miseries, and whose several characteristics 
are dependent upon the Supreme Being. 


68S. Here Ra i 5nuja is is setting 
out a view which, though having 
his formal approval, is still not to 
his lining. Persons and things are 
dear to the indiv dual self, accord¬ 
ing to his desire. But the self is 
free to nke or dislik* as be pleases. 


The true nature of the self will 
become dear on account of ts 
blissfulness. Ths Supreme Self, 
by the same token, wdl become 
supremely dear on account of His 
supremo blissfulness, 
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In this context (under reference) here, however, the 
Supreme Self Himself is denoted even by the word 689 
denoting the individual self; therefore, in both the 
sentences, “ But (he becomes dear) in accordance with the 
will of the Atman (Self)” and “The Atman (Self) has, indeed, 
to be seen ”, the two words, * Atman and 'Atman , denote 
the same thing in both the places in the manner aforesaid. 

He (/.«., the Sutrakara gives the following two 
aphorisms) to show that even according to other schools 
(than his own) 690 the Supreme Self is denoted by the word 
(denoting the) jiva (or the individual self occurring in the 
context here). 


Stitra 20, Pratijnasiddher lingam 

A imarathyah' ( 129 ) 

A&marathya is of opinion that it (i.e., the 


denoting, in the context 


6S9. RSmSnuja has so far 
answered all the points except One, 
raised by the purvapaksha , and 
it is this single point which is dealt 
with in the enduing three Sutras. 
Tbe texts at the begining and end 
of the con’ext here, and indeed the 
Ma itreyl - Bra hm a 11 a as a whole 
have been shown to relate to the 
Supreme Self. But one statement 
in Bfih Up. (II. 4.12 & IV. 5. 13) 
still offers some difficulty It speaks 
of a mass of knowledge (vijft&na- 
ghana or prajrlanaghana ) risingup 
from the external elements and then 
perishing after them. I his spiri¬ 
tual entity is also called weatman: 
and as it is associated with birth 
and death, »t seems to be the indivi¬ 
dual self. If it is taken to be so, the 
other references to the atman in 
the context also may have to be so 
Understood, This difficulty is dealt 


of the Supreme Self by 


with in the three Sutras that follow, 
where three different thtor es are 
put forward to stow that the 
Supreme Self is referred to even 
here. 

690. Js'marathya, Audulomi 
and Kfis'akritsna explain in’ three 
different ways how the apparent 
reference to the individu 3 l self in 
B T ih Up. (II. 4. 12. & IV. 5 13) 
is really a reference to the 
Supreme Self. 4s'm*rathya*s 
views might have inspired Yftdava- 
prakas'a. (See Vol. 1, Note 235). 
BhSskara and & hkara may derive 
support from Audulomi, the former 
holding the limiting coa litions to 
Le real and the latter unreal. 
R5mSnuja is of opinion that only 
KSs'akritsna has the support of the 
Sutras, since he is not criticised 
and is referred to Jast. 
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words ordinarily denotative of the individual 
self) is a proof of the proposition (that by the 
knowledge of a certain one thing the know* 
ledge of all things results)* 

This is the characteristic (means) of the proof of the 
proposition that the knowledge of all (other) things results 
through the knowledge of a certain one thing—namely, that, 
through the words denoting the individual self, the 
Supreme Self is denoted : the teacher ASmarathya is of this 
opinion. If i cannot be that this individual self, on 
account of its being a produced effect of the Supreme Self, 
is the Supreme Self Himself, then, owing to its being 
distinct from Him, the knowledge relating to it will not 
result through the knowledge of the Supreme Self. In the 
passage, “ The Self, indeed, this one only, was in the 
beginning”, (Ait* Up. I. 1.) oneness (of all things with the 
Supreme Self) is ascertained to exist before the creation 
of the world ; in the following and other similar passages— 
“ Just as from a well-lighted lire thousands of sparks 
similar to it in nature take their birth, similarly, my dear 
child, manifold beings are born out of the Indestructible 
One and go to Him alone (at the time of destruction) ” 

( Mapd. Up* IL 1. 1),—the individual selves are declared to 
take their birth from the Brahman and are also declared 
to be absorbed in Him alone; for these reasons the 
individual selves, owing to their possessing the character of 
being the produced effects of the Brahman , are made out 
to possess oneness with the Brahman. Therefore, the 
Supreme Self is denoted by means of the words which 
denote the individual self. 


Sritra 21* Uthramishyata tvatn • 
bh^vadityaudulomity* 
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Audulomi is of opinion (that the words 
denoting the individual self denote the Supreme 
Self), because he (i.e. r the individual self) at the 
time of final departing (from the body) gets 
into the state (i*e., of identity with the 

Brahman )♦ 


What has been already stated above (in Vtd, S'*. I. 4- 
20) to the effect that, through the oneness oi the individual 
self with the Brahman , owing to its being a produced 
effect of the Brahman, the proposition that the knowledge 
of all things results through the knowledge of a certain one 
thing, h3s to be proved, and that for that purpose the 
Brahman is denoted by the words which denote the 
individual self—that is improper. Because, in the passage 
beginning with “ The intelligent being (i e. } the individual 
seif) is neither born, nor dies ” (Hath. Up, II. 18), 
birthlessness is declared to exist (in relation to the 
individual selves) ; because also the creation of the world 
is admitted to be due to the enjoyment of the fruits of the 
ancient karmas (or the effects of works) of the. individual 
selves; because, again, unequal creation would otherwise 
be inappropriate; and because, also, inasmuch it is 
impossible for the individual self, which is a produced 
effect of the Brahman to avoid, evendike the ethereal space 
(which is also a produced effect of the Brahman) and similar 
things, the attainment of final release which is characterised 
as getting into the state of the Brahman , the practising of 
the prescribed means for the attainment of that (final 
release) would be meaningless ; moreover, the attaining 
of the cause the Brahman), as in the case of pots 

(attaining unco the condition of the causal clay) oeing of 
the nature of destruction, will come to po<sess the 
character of being an undesirable aim of life. The 
appropriateness of the arguments bearing upon the 
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origination and absorption of the individual selves will be 
explained at length later on. 691 

Hence, according to the passages—“ This serene being 
the individual self), rising up from this body, attains 
unto the Supeme Light and is revealed in his true form ” 

( Chhand . Up . VIII. 3.4), and “Just as flowing rivers 
disappear in the sea losing their name and form, so also 
the wise man, free from name and form, reaches the 
Divine Person who is higher than the highest” (Mund. Up. 
III. 2. 8),—he the individual self), when finally 

departing from the body, attains unto the state of the 
Supreme Self. Therefore the teacher Au^ulomi is of 
opinion that the Supreme Self is denoted by means of the 
words denoting the individual self. 

Sfctra 22. Avasthiteriti Kdhakjitsnah . ( 131 ) 

KaSakritsna is of opinion (that the words 
denoting the individual self denote the Supreme 
Self also) because of the abidance (of the 
Supreme Self as the Self of the individual self). 

What has been stated above (in the Ved, Sut . I. 4. 21) 
to the effect that, inasmuch as the individual self, which is 
finally departing from this body, gets into the state of the 
Brahman, the Brahman is denoted by the words denoting 
that individual self—that also is not right; because it does 
not admit anyone of the alternative views (that alone are 
possible in regard to its nature). It may be asked whether 
the non-existence or absence of that state (of the Brahman) 
in relation to the individual self before it finally departs 
from this body is natural or conditional to it; and in this 
(latter) case, also, whether it is real or unreal. 

691. See, (or instance, the discUsibus under Vcd. Sut . (If, 3 18 & 

IV. 3. 1). 
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If it is natural, the state of the Brahman cannot 
appertain to it (*.<?., the individual self); because, owing to 
its distinction (from the Brahman) being due to its essential 
nature itself, so long as its essential nature is actually 
existent, that (distinction) will never cease to exist. Again, 
it may bs said that the essential nature also ceases to exist 
simultaneously with the distinction. If so, as that (essence) 
itself ceases to exist, it cannot get into the state of the 
Brahman, and there will result the error of that (state) 
being no aim of life and other similar errors. 

If it (*\e., the absence of the state of the Brahman) is 
real and conditional, then even before (departing finally 
from the body), it (f.e., individual self) is the Brahman 
Himself, and therefore it is not proper to insert the qualifi¬ 
cation given in the aphorism : u Because he (*.«., the 
individual self) at the time of finally departing (from the 
body) gets into that state of identity with the 

Brahman) iy ( Ved . Sut . 1.4. 21). According to this view, there 
is indeed nothing else than the Brahman and the limiting 
conditions, and it is impossible for the indivisible Brahman 
to undergo divisions and other (modifications) through 
limiting conditions. Therefore, the distinction (between 
the individual self and the Supreme Self) is solely due to 
limiting conditions: consequently, it (*.e., individual self) 
is the Brahman Himself even before finally departing from 
this body. 692 

If the (above) conditional distinction be unreal, it has 
to be stated to whom at the time of final departure from 
the body this state of the Brahman belongs. If it be said 
that it belongs to the Brahman Himself who has His own 
essential nature concealed by the limiting condition of 
ignorance, it is replied that it is not right to say so; 
because in the case of one whose essential nature is eternal, 
free, self-luminous intelligence, it is not possible to 

692. BhSskara’s position is h«ce stated and refuted. 

IL S.B.—35 
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postulate concealment by means of the limiting conditions 
of ignorance. Concealment is well known to be the 
cessation of the luminosity of a thing, when the essential 
nature of that thing is actually existent. If it be accepted 
that luminosity itself is the essential nature of the thing 
( Brahman ), then there will be either the absence of the 
concealment (thereof), or the destruction of the essential 
nature (itself).693 Thus, as he the individual self) has 
his own essential nature eternally revealed, so at the time 
of finally departing from this body, nothing special 
accrues to him from the attainment of the state of the 
Brahman . Therefore, the qualification (inserted in the 
aphorism), “ after the time of finally departing from this 
body ”, is certainly useless. 

The passage beginning with—“ he, rising up from this 
body, attains the Supreme Light” ( Chhdnd . Up* VII. 3. 4 
&. VIII. 12. 3)—does not then (*.$., while finally departing 
from the body) predicate the assumption of the state of the 
Brahman in regard to one who never had that state before; 
on the other hand, (it predicates of him) the manifestation 
of the already existent essential nature. In fact, he (i.e. f 
the Sutrakara) says the same thing under the following 
and other aphorisms : “ Having reached the Highest Light 
(»*.£., the Brahman ), he the released soul) manifests 
himself in his own true form, on account of the use of the 
word sva (i.e., one’s own) in the context” (Ved Sut. IV. 

4. 1). 

Thus, according to the following passages—“Entering 
in, along with this individual self which is the same as 
Myself, (I evolved names and forms) ” (Chhdnd. Up. VI. 
3. 2) ; “ He who, dwelling in the self is within self, whom 
the self does not know, whose body is the self, who 
internally rules thy self,—He is thy Internal Ruler and 
Immortal Self” (Mddh. Bfih. Up. III. 7. 22); “He who is 


693. Sankara’s position is here what is laid on the same lines in 
seated and criticised. Compare Vol, I, p, 142. 
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moving within the akshara , whose body is the akshara , 
whom the akshara does not know, He is the internal self 
of all beings, He is devoid of all senses, He is the Divine 
Lord, the one Natayana” (Sw6. Up. VII. 1.); and tl He 
who has entered within, is the ruler of all things that are 
born, and is the Self of all ” (Taitt. Jr. III. 21)—(according 
to these passages), He (*.<*., the Brahman) abides as the 
Self in the individual self which forms His own body. 694 
Therefore, the Brahman is denoted by the words denoting 
the individual self. 

The teacher, Kafcakritsna, is of this opinion. And it 
has been already explained, in connection with the 
scriptural passage, ” I evolve the differentiation of name 
and form” (Chhand. Up. VI. 3. 2)^ that the words 
denoting the individual self are certainly denotative of the 
individual self up to and inclusive of the Supreme Self and 
not merely of the individual self pure and simple. 

If in this manner, through the relation of the soul and 
the body, the identity (between the Brahman and the 
world) is propounded, then all the scriptural passages,— viz. f 
those which deal with the Supreme Brahman s qualities of 
being free from sin, of being omniscient etc.,; those which 
explain that, in regard to the individual self which is 
ignorant and suffering from misery, final freedom results 
from the worship of the Brahman ; those which speak of 
the creation and destruction of the world ; and those 
which aim at teaching the identity of the world with the 
Brahman —(all these) become well established and 
expounded. This is the very view of Kafcakfitsna, which 
the Sutrakara has accepted. 

The meaning here is this. When Maitreyi 
questioned him as to what the means for attaining 

694. It may be noted that KaS'a- abide ? To Sankara the problem 
kritsna’s explanation that there is appears to be : how does He abide? 
avasthiti or abidance by the 695. See Vol. I, p. 175 and 
Supreme Self raises for R3m5nuja p. 337. Ramanuja agrees with 
the question: where doos He Kas'akjdtsna’s views. 
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immortality was, Yajiiavalkya stated, in his reply beginning 
with “The Self, my darling, has indeed to be seen” 
{Bfih. Up . II. 4. 5 & IV. 5. 6), that the worship of the 
Supreme Self is the means for attaining immortality. 695 
Then, in a general manner, he gave the charaeteristcs of (the 
Brahman who is) the object of worship in the sentence 
beginning with “ When the Self, my darling, is seen, all 
this becomes known indeed ” ( Bfih . Up . II. 4. 7 IV. 5. 
8). And by means of the illustrative examples of the 
kettledrum etc., (he explained in a general way) the duty 
of restraining the mind and the other senses which form 
the auxiliary instruments of worship. 697 Then, in the 
passage beginning with “Just as, out of fire (kindled) from 
wet fuel, (various kinds of smoke proceed) ” ( Brih . Up* II. 
4. 10 & IV. 5. 11), and “Just as the ocean is the sole 
reservoir of all waters,” (Brih. Up. II. 4. 11 &. IV. 5. 12), 
he (Yajnavalkya) respectively taught at length that the 
Supreme Brahman , who is the object of worship, is the 
only cause of all the worlds, and that it is obligatory (on us) 
to restrain the whole group of the senses which are the 
sources of (our) activities in regard to all the objects of 
sense. 698 Then, in the passage beginning with “ Just ks a 


696. This is elaborately demon* 
stra'ed in vvh^t is known as the 
Liaghu-siddhanta or ‘Small Con¬ 
clusion* under Ved. Sut. (1.1. 1) in 
Vol. I, pp. 13-24. 

697. The examples of the kettle¬ 
drum, the conch and the v%na are 
given in Bfih Up. (II. 4. 7 to 9 & 
IV. 5. 8 to 10)). First Yajnavalkya 
soys: “Just as it is not possible 
to stop the sounds issuing from * 
kettledrum when it is being beaten, 
and the sounds can be stoppel by 
restraining the kettledrum (from 
being beaten), or by restraining 
the drummer (from beating it), 
(even so, it is impossible to 
restrain the mind and the senses 
when they are in contact with the 
objects of the senses; but they 
can be controlled by keeping the 


objects of the senses away from 
them or by restraining them from 
getting interested in these objects 
of the senses).*' The blowing on 
the conch and the playing on the 
stringed musical instrument known 
as the vlna are then similarly 
dealt with 

698. The Brahman is taught to 
bo both the material and the 
instrunental cause of the world in 
II. 4. 10 ; “Just as out of firo 
k’ndled with wet fuel, v arious kinds 
of smoke proceed, even so (all) 
this is the breath of this Great 
Being.** ‘(A.U) this’is elaborately 
expanded to include the four 
Vedas , the ItihasaS, the Puranas , 
the Upani shads, the Smfitis, the 
Sutras, the various sciences, 
the commentaries and the 
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lump of salt (has no interior or exterior)” (Bfih* Up . IV. 5. 
13), with the object of encouraging the activities which 
relate to the adoption of the means for the attainment of 
immortality, he demonstrated that the Supreme Self who 
abides in the form of the individual self, possesses the sole 
nature of unlimited intelligence. Then he spoke of that 
same being of the nature of unlimited intelligence, taking 
up, in the condition of samsara , the modifications of 
external elements in the passage beginning with “ He 
who is indeed a mass of intelligence rises up from these 
(external) elements and perishes after them” ( Bfih* Up. II* 4. 
12 & IV. 5. 13). Then in the sentence, “ There is no 
(individualised) knowledge after death (in the final body) ” 
(Brih . Up* II. 4. 12. & IV. 5. 13), he stated that in the 
condition of final release there is no contraction of the 
natural and unlimited intelligence of the soul. Hence there 
is then no such knowledge of the material embodiments of 
the gods etc., arising from the individual self blending 
itself as one with the collection of external elements 
(ie., its bodies). 699 Then again in the passage beginning 
with “Where there is duality as it were” (Bfih* Up. II. 4.14. 
& IV. 5. 15), holding that the direct perception of 


sub-commentaries. In IV. 5.10, a 
few more items are added to the 
list: sacrifices, fire-oblations, 

food, drink, this world and the 
next, and all creatures. Smoke is 
regarde i as having for its material 
cause wet fuel and for its instru¬ 
mental c »use the heat of the fire. 
The creation by the Brahman is as 
eisy as the exhila'ion of breath. 
Self-restraint is Uugnt in some 
detail in II 4. 1> and IV. 5. 12. 
The sea continually receives waters 
from everywhere, but is never so 
full as to be incapable of receiving 
more. Similarly, the senses, the 
mind and the organs of action 
come into contact with countless 
experiences, but are never satisfied. 
*£he implication is that they have 
t0 be controlled to facilitate the 
wo rship of the Brahman . 


699, In IV. 5. 13, we are 
taught: “ Just as a mass of salt 
has no interior or exterior, is 
wholly a mass of (salty) taste only, 
even so this Self has no interior or 
extsrior, is everywhere in the form 
of the mass of intelligence (called 
tne individual self), and (as such) 
rises from these external elements 
and parishes after them. There 
is no (ind vidualised) knowledge 
after death (in the final body).’* 
This corresponds to II 4. 12; 
which, however, begins differently, 
referring to dissolved salt becom¬ 
ing one with water and describing 
the Great Being as infinite in 
nature and limitless in qualities. 
What has been rendered as 
“(individualised) knowledge ” is 
samjKa, which means here the 
delusion of identifying the body 
with soul. 
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manifold beings as not having the Brahman for their Self, 
is due to ignorance, he negated, for one who has all 
ignorance destroyed and who experiences the whole world 
as having the Brahman for its Self, the direct perception of 
distinction, on account of there being no entity apart from 
the Brahman . 70 ° And then he said, “By whom one 
knows of this, by what is one to know Him?” f Brih . Up. 
II. 4.14 & IV. 5. 15) “ By whom ”, that is, by the Supreme 
Self, who abides as his own self, the individual self has his 
knowledge imparted to him and thus knows everything : 
he (the individual self), “ by what is he to know Him ? ** 
By nothing whatever (except through His grace). Thus he 
(Yajnavalkya) propounded that the Supreme Self possesses 
the character of being difficult to be comprehended. Then, 
in the sentence beginning with “ This aforesaid Person is 
comprehended as not this, not this ” ( Brih . Up. IV. 5. 15), 
thinking that the Lord of all things, who, while being 
possessed of a nature which is entirely distinct from all 
intelligent and non-intelligent things, yet has all things for 
His body, abides as the Self of all things, he declared that 
He is untouched by any of the evils which are found in the 
intelligent and non-intelligent things that form His own 
body. 701 Then, in the passage, “ By what is one to know the 
(Ommiscient) Knower (the Brahman) ? Thus, Maitreyi, 
have you deserved to be taught as aforesaid. This much 
indeed, my dear one, is immortality ” (Brih. Up. IV. 5. 15), 


700, The passage is as follows .* 
‘‘Where there is indeed duality 
(or the sense of being independent 
from the Brahman) as it were, 
then one smells anoiher, then one 
sees another, then one hears 
another, then one speaks to 
another,then one thinks of another, 
then one knows another. Where 
indeed to one everything becomes 
thj Self only, then by what 
(independent organ) can one 
(independently) smell what (inde¬ 
pendent thing)?...” (II, 4. 14). 
The corresponding IV. 5. i5 is 
slightly different. Distinctions 


based on the dentil of the 
Brahman be ng the Self of all 
things are denied here. 

70l. This sentence, found Only 
in IV. 5 and not in II. 4, runs 
thus: “ 1 his aforesaid Person is 
comprehended as not this, not this. 
This Self is incapable of being 
perceived aad is not perceived, is 
incapable of being broken into 
bits and is not broken, is incapa¬ 
ble of being attached (to material 
things) and does not get attached, 
is unbound and does not suffer, 
and does not perish.” (IV. 5.15). 
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he taught: by what is one to know the Supreme Person, 
who is different from all things and who forms the only 
cause of the whole universe—except through worship in 
the manner stated above ? (He taught) thus that this very 
worship (of the Brahman) is the means for attaining 
immortality and that the attainment of the Brahman is 
declared to be immortality. 

Consequently, it is an established conclusion that 
inaamuch as the Supreme Brahman Himself is expounded 
in the context (under reference here) the Supreme Brahman 
Himself is the cause (of the world): and that the purusha 
(or the individual self) and prakriti (matter), presided over 
by that (purusha)* are not (that cause). 


ADHIKARANA VII 

PRAKRITY ADHIKARANA 


sr 



Sfttra 23 . Prakritiicha 

pratijrladrishtdftuparodhdt. ( 132 ) 


(The Brahman is) also the material cause 
(of the world) because (in the context) there 
can be no stultification of the proposition and 
the examples illustrative of it. 


The follower of Sankhya who does not admit a Lord 
(of all things) having been thus refuted, the follower of 
another school of Sankhya who admits a Lord (of all 
things) raises the following objections. Indeed, the VedSnta 
propounds the Omniscient Lord (of all things) as the cause 
of the world through associating Him with the attributes 
of seeing (».«., of thinking) etc. Nevertheless, it is made 
clear that the pradhSna (matter) itself is propounded to be 
the material cause of the world by the same Vedanta itself. 
Indeed, the Vedanta does not teach the Lord of all things^ 



276 


SRI-BHASHYA 


[Chap. I, Part IV 


who is omniscient, who is immodifiable, and who presides 
over all things, as the cause of the world (solely by Himself 
and) without the help of the pradhana , which is presided 
over by Him, is non-intelligent and subject to modification. 

Accordingly, the following scriptural passages teach 
that He is immodifying and that the prakfiti presided over 
by Him is subject to modification :—“ He is without parts, 
without action, tranquil, devoid of blemishes and 
untainted” (tfvet. Up* VI. 19); “ This aforesaid Great 
Self is indeed devoid of birth, devoid of old age and 
devoid of death ” ( Bfih • Up. IV. 4. 24); “ She (prakfiti) is 
the mother of all modifications, is non-intelligent, is eight¬ 
fold in nature, has no birth and is indestructible ” (Chiilikd 
Up* 3); “ It (prakfiti) is thought of by Him ; presided over 
by Him alone, it is made to expand and then made to 
evolve ; presided over by Him alone, it gives birth to the 
world and serves the ends of the purusha (i.e. f the indi¬ 
vidual self)” ( Chulika . Up. 4) ; “The cow (*.e., matter) has 
no beginning and end, is the mother and source of all beings 
(i.e.y the author of general creation and of secondary 
creation) ” (Chulika , Up. 5). 

Similarly, it is declared in the following scriptural 
passages that the Lord, only by presiding over the prakfiti 
(matter) which is the material cause, creates the whole 
universe :— f< Out of this ( prakfiti ) the Possessor of may a 
(or prakfiti) creates the universe” (S'vet- Up. IV. 9); 
“ Know then that mdyd is prakfiti and that the Possessor 
of mayd is the Great Lord ” (&vet. Up. IV. 10). The 
Smfiti also says the same thing in the following passage :— 
“ The prakfiti^ presided over (and thought over) by Me, 
gives birth to all movable and immovable things ” ( B . G. 
IX. 10). 

Thus, even though it may be argued that it is not 
declared in the scripture that the pradhana is the material 
cause, the essential nature of the pradhana and its being 
the material cause of the world when presided over by the 
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Lord are both established, as the scriptural passages which 
declare the Brahman to be the cause of the world cannot 
be otherwise understood. 

In fact, in the world very great difference is seen to 
exist in this way between the material and the instrumental 
cause. It is invariably observed that clay, gold, etc,, 
which are non-intelligent, form the material cause of pots, 
bangles, etc.; and that potters, goldsmiths etc., who are 
intelligent, form the instrumental cause thereto. And the 
production of effects is invariably seen to require many 
agencies. Thus, by disregarding the invariable rule 
relating to the difference between the instrumental cause 
and the material cause and the invariable condition which 
makes the production of effects dependent upon many 
agencies, the Veda n ta passages cannot possibly establish 
that the one and the same Brahman is both the material 
cause and the instrumental cause. Therefore, the 
Brahman is only the instrumental cause and not the 
material cause (also). The material cause, however, is the 
pradhdna (matter) presided over by Him. 702 

If it be so held, it is stated in reply : “ (The Brahman 
is) also the material cause (of the world), because (in the 
context), there can be no stultification of the proposition 
and of the examples illustrative of it ” ( Ved . Suf. I. 4* 23). 
(He is) also the prakfiti % i.c., is also the material cause. 
The meaning is that the Brahman is not merely the 


702 The theistic S5hkhya is 
now dealt with for the first time. 
The pradhana, he says, is the 
material cause: it is distinct from 
the Brahman, and does not have 
the Brahman for its Self. The 
Brahman is the instrumental 
cause only. He cites some scrip¬ 
tural texts and calls in support the 
general sense of the Vedas . 
Moreover, in the world, the 
material cause is always different 

II. S.B.—36 


from the instrumental cause. The 
reply establishes the Brahman to 
be both tbe material and the 
instrumental cause from the 
examples given in Chhand . Up. 
(VI. 1. 4-6). Scriptural texts 
against the SSnkhya are quoted, 
and the general senae of the 
Vedas correctly interpreted, The 
Brahman being unique, the condi¬ 
tions of the world do not apply to 
Him. 
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instrumental cause; the material cause also is the 
Brahman Himself. 

Why? Because (in the context in Chhdnd. Up. VI) 
there can be no stultification of the proposition and of the 
examples illustrative of it. Indeed, the proposition and 
the examples illustrative of it (as given in the context) do 
not eontradict'each other, (as may be seen) thus. Surely, 
the proposition deals with the knowledge of all things 
through the knowledge of a certain one thing, as stated in 
the passage: “ You are motionless (i.e., stupid). Did 

you ask for that Controlling Entity ( ddeha ) by which what 
is not heard becomes heard, what is not thought becomes 
thought and what is unknown becomes known ? ” ( Chhand . 
Up . VI. 1.3); and the examples illustrative of it deal with 
knowledge of produced effects as resulting from knowledge 
of their causes, as in the following passages : “ My dear 
child, just as through (knowing) one lump of clay, all that 
is made up of clay becomes known” (Ibid* VI. 1. 4) ; “ My 
dear child, just as through (knowing) a lump of gold (all 
that is made up of gold becomes known) ” ( Ibid . VI. 1. 5); 
“ My dear child, just as by (knowing) a lump of iron (all 
that is made up of iron becomes known) ” (Ibid. VI. 1. 6) ; 
and “Just as by (knowing) one pair of nail scissors (all 
the instruments become known) ” (Ibid. VI. 1. 6). 

If the Brahman were merely the instrumental cause 
of the world, then through knowing Him the whole world 
will not become known. In fact, through knowing the 
potter etc., pots etc. do not become known. Therefore, 
there would be contradiction between the proposition and 
its illustrative examples. If the Brahman alone is the 
material cause of the world, then just as through knowing 
the material causes like a lump of clay, a lump of gold and 
a lump of iron, there results the knowledge of their 
(respective) effects such as pots and dishes, bracelets and 
crowns, hatchets and axes, similarly, through knowing the 
Brahman who constitutes the material cause of all the 
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world, the whole universe, which is the produced effect, 
becomes known. The effect is nothing else than the cause 
itself passing into a different condition, and not a different 
substance. Thus, by means of the illustrative examples of 
the clay and its modifications etc., which exist in the form 
of cause and effect, the proposition (under reference) is 
proved. Therefore, it is definitely determined the Brahman 
is the material cause also (of the world). 

What has been already stated above to the effect that 
the distinction in nature between the instrumental cause 
and the material cause is made out from the scripture 
itself—this is not right. For what is made out therefrom 
is the identity between the instrumental and the material 
cause, as in the following passage :—“ Did you ask for that 
Adc'sa by knowing which all that is not heard becomes 
heard ?” ( Chha n d . Up- VI. 1.3). The word * adcSa? 
means that by which (others) are directed, he by whom 
commands are given. For it is stated in the tfruti : “ Oh 
Gargi, under the supreme command (prabasana) of that 
Akshara (the sun and the moon are held apart) ( Bfih ♦ 
Up- III. 8. 9). The subject (of the predication of 
commanding) is intended to be denoted (here by the 
word * ddtba ’) as being the immediate cause most efficient 
(in the action of commanding). 703 (So the text about the 
ade'sa means): Did you ask for (knowledge of) that Ruler 
by knowing whom what is unheard becomes heard? That is 


703. Adeia has been taken by 
fianlcarato mean upadehyam, that 
whi~h is to be taeght. Ramanuja 
Understands it to be that by which 
commands are given. The word 
is formed from the root di$ with 
the preposition a and the suffix 
ghaft. This suffix cannot be used 
in respect of a word formed to 
mean something standing in a 
nominative relation to the verbal 
root. Sankara uses the accusative 
and RfimSnuja the instrumental 
ease in deriving the meaning. 
Sankara relics on the suffix; the 


roo>, however, is given an unusual 
meaning; and to refer to the 
Brahmnn as something to be 
taught does not distinguish Him in 
any way. RSmSnuja relies on 
the root meaning, which also 
helps to characterise the Brahman 
distinct vely as the Supreme 
Commander. But he is obliged to 
identify the means of commanding 
with the commanding agent. See 
RangararnSnuja’s commentary on 
Chhand- Up. (VI. 1. 1) for an 
elaborate grammatical discussion. 
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to say, by hearing of Him who is the supreme ruler and the 
presiding deity, even what is unheard becomes heard. 
Thus, oneness is definitely made out to exist between the 
instrumental and the material cause. 

(This is also made out) because, from the passage, 
“ Existence alone, my dear child, this was in the beginning, 
one only (without a second) ” {Chhdnd. Up. VI. 2. 1), 
oneness (between the instrumental and the material cause) 
is ascertained to exist before the creation of the world, and 
because also, from the use of the expression, “without a 
second ”, another presiding deity (than the Brahman) is 
denied to exist in relation to the world. 

It may however be asked how, if it were so (*\e., if 
the Brahman were also the material cause), it is appropriate 
for the prakfiti (matter) through being devoid of 
beginning and end, to possess eternality and also to possess 
the character of being the material cause of the world, as 
stated in the following and other similar passages: “ She 

(i.e.y matter) is the mother of all modifications ” ( Chulika 
Up. 3); “The cow (i.e., matter) is without beginning and 
end ” (Chulikd Up. 5). 

It is replied to as follows. In that case also, the 
Brahman , who is undifferentiated by names and forms 
and who exists in the condition of cause, is Himself 
denoted by the word 1 prakfiti because there is no 
separable entity existing apart from the Brahman . The 
following scriptural texts also are to the same effect: “ All 

things abandon (or scorn) him who knows all things as apart 
from the Self” (Bfih. Up . II. 4. 6 & IV. 5. 7) ; “ Where, 
to one, all things become the Seif, indeed, then by what 
(independent organ) should one (independently) see whom?’* 
( Brih . Up. IV. 5. 15 <Sc II. 4. 14*) There is also the further 
reason that the scriptures declare as follows : “ All this 

indeed is the Brahman ” (Chhclnd Up. III. 14. 1); “ All 
this has Him for its Self” (Chhand. Up. VI* 8. 7). Thus* 
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it is made out (from these texts) that the whole world, 
both in its condition of cause and in its condition of effect, 
has the Brahman for its Self. 

What is said is this. It is declared in the scriptural 
passage, beginning with “ He who is moving within the 
earth, whose body is the earth, whom the earth does not 
know ” and (ending with) “ He who is moving within the 
avyakta, whose body is the avyakta, whom the avyakta 

does not know.He who is moving within the 

akshara , whose body is the akshara , whom the akshara 
does not know ” (Sw&. Up . VII.) ; (and) in the passage 
beginning with “He who, dwelling in the earth, is inside the 
earth, whom the earth does not know, whose body is the 
earth, (and) who internally rules the earth ” and (ending 
with) “ He who, dwelling in the (individual) self, is within 
the self, whom the self does not know, whose body is the 
self and who internally rules the self, He is thy Internal Ruler 
and Immortal Self” ( Madh.Bfih . Up. III. 7. 3 to 22) ;— 
that the Supreme Brahman is always the Self of all things, 
owing to His having all the intelligent and non-intelligent 
things as His body; that He is sometimes differentiated 
by names and forms and sometimes undifferentiated by 
names and forms ; that when He is differentiated by names 
and forms, then He is Himself said to be manifold and to 
be in the condition of effect; and that when He is 
undifferentiated by names and forms, then He is said to be 
one only without a second, and the cause. 

That condition of cause, which thus belongs to the 
Supreme Brahman who has always all the intelligent and 
non-intelligent things as His body, and which is undifferen¬ 
tiated by names and forms, is described in the following 
and other similar scriptural passages: “The cow (i.e. f 
matter) is without beginning and end ” ( Chulika Up* 5); 
“ It (i.e., matter) is the mother of all the modifications and 
is ignorant” (Chhlika Up. 3); and “It (i.e., matter) is 
unborn, is one ” Up . IV. 5.) 




282 


SRI-BHASHYA 


[Chap. /, Part IV 


It may, however, be said from the scriptural passage 
relating to the dissolution of the world, viz*> “The mahat 
is absorbed into the avyakta ^ the avyakta into the 
akshara ” (Sub* Up* II), that the avyakta is made to 
possess origination and destruction. Similarly, it is also 
stated in the Mahabharata : “Oh thou best among the 
twice-born, the avyakta characterised by the three qualities 
(of sattva , rajas and tamas) was born out of that ” 
(M. B * XII. 342. 32) ; “ Oh Brahmin, the avyakta is fully 
absorbed into the Purusha who is destitute of actions 99 
(M. B. XII. 347.31)704 

This is nothing wrong, because what is denoted by the 
word * avyakta 9 and is conditioned by the three qualities 
(vtz* 9 the prakriti or matter) is a produced effect of the 
Brahman who has the non-intelligent thing (i.e., matter) 
for His body. The passage, “ When there is tamas , then 
there is neither day nor night . . . ” (S 'vet* Up* IV. 18), 
declares that even at the time of universal dissolution, the 
non-inteiligent thing (i.e., matter) having the Brahman for 
its Self exists in a very subtle condition. 7 05 Hence the 
non-intelligent thing, which forms a mode of the Supreme 
Brahman who is the cause of the world, and which is very 
subtle, is undoubtedly eternal. Therefore the Brahman 
Himself, who has that (non-intelligent thing) as His mode, 
is dealt with in the passage, “ The cow (i.e., matter) is 
without beginning and end ” ( Chulika Up* 5), and other 
similar texts. 

And for this very same reason (i.e., because the 
tamas exists even during pralaya) the tamas is declared to 
become one (with the Lord) and not to be dissolved (or 
absorbed) in the following scriptural text: “The akshara 

704. Both the citations from s-’ge is addressed by the Lord in 
the Mahabharata arc from the ^vetadvipa in the other \*erse. 
Mokshadharma section of the 705. This non-intelligent thing 
Santi-parvan. In the first, In an extremely subtle condition is 
JNSrada is being taught by known by the name of avibhakta- 
N5r5yana at Badari ; the same tamas* See Note 185, Vol. 1. 
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is absorbed into the tamas> the tamas becomes one with 
the Supreme Lord” (Sub. Up. II*) By means of the 
expression, u becoming one ”, is denoted the existence in a 
condition undifferentiated by names and forms of the 
Brahman who has for His mode the non-intelligent thing 
(i.e. matter) in an extremely subtle state, as denoted by 
the word 1 tamas \ 


To the same effect are the following and other 
scriptural texts: “ There was tamas , intelligence was in 

the beginning concealed by tamas .By power, it was 

born out of tamas . It is one.” (jR, V. X.129. 3. & Taitt . Br. 
II.8. 9). 706 The following passage attributed to Manu also 
says the same thing : “ This was in the condition of tamas , 
incapable of direct perception, devoid of characteristics, 
uninferable and altogether incapable of differentiated 
knowledge, as if it were in a condition of dreamless sleep ” 
(Manu- I. 5.); and in fact immediately after the text, “ Out 
of this, the Possessor of mdya creates the whole of the 
universe” (Svet. Up- IV. 9), are declared those texts which 
deal with the immodifiability (of the Brahman). I® 7 

It has been already objected above that one and the 
same thing cannot possess the character of the instrumental 
as well as that of the material cause. Further, an effect is 
incapable of being produced through only one agency, 
because it is observed to be so as a general rule in the 
world. Therefore, the Vedanta passages can no more 
establish the origination (of the world) out of only one 
being than (we can make sense) out of the (inconsistent) 
sentence, “ One should sprinkle with fire 

706. The passage in Taitt- Br. 707. Sec &vet- Up, (IV. 11), 
(IT. 8. 9) speaks of creation from which refers to the Brahman as 
out of tamas. In the Rig Veda 11 He who presides over every 
we have the same passage, except cau*e (of the world), in whom all 
for tapasastat in the place of things gather and become one (at 
tamasastat. The reference i* to dissolution) and from whom they 
the tapas of the Brahman before emerge and disperse (during 
creation. creation),’ 1 
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To this, the following reply is given. Everything can 
be properly predicated in relation to the’Supreme Brahman , 
who is entirely distinct from all other things, is omnipotent, 
is omniscient and is one only. In regard to non-intelligent 
things like clay etc., owing to their possessing no intelligence, 
there can be no association with the quality of being the 
presiding agent. Potters etc. who preside over (operations 
on clay, etc.) have no capability to undergo varied 
modifications (like material causes), nor have they the 
power to will the truth. (For these reasons) there is (in 
such cases) the rule from observation (that there must be 
more than one cause for an effect). 

Consequently, the Brahman Himself is both the 
instrumental and the material cause of the world. 


Si'itra 24. Abhidhyopadeidchcha d 133 ) 

(The Brahman is both the material and the 
instrumental cause of the world) because also 
of the teaching relating to His thinking and 
willing (to the effect that He will become 
manifold and be born). 

For the following reason also, the Brahman Himself is 
both (the material and the instrumental cause of the .world) : 
namely, because, in the following passages, " It desired 
( i.e., thought), ‘May I become manifold and be born’ ” 
(Taitt. Up. II. 6. 1), and “ It saw (i.e., thought), ‘May I 
become manifold and be born’ ” (Chhdnd. Up. VI. 2. 3), 
the teaching given relates to the Supreme Brahman, who is 
the creator, thinking and willing to the effect that He will 
Himself become manifold. Indeed, what is taught here is 
that creation is preceded by (His)'thinking and willing 
thus : “ I will Myself become manifold in the form of the 
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varied intelligent and non-intelligent things, and be bom 
accordingly 


Sfctra 25. tfakshachchobhaydmnanat ( 134 1 

(The Brahman is both the material and the 
instrumental cause of the world) also because 
He is directly revealed in the scriptures to be 
both. 

This teaching (viz., that He is both the causes) is 
definitely determined not only with the help of the 
proposition and the examples illustrative of it 99 f and of 
“the teaching relating to His thinking and willing” (set 
forth above) and other such things (as may be mentioned 
later). That the Brahman alone possesses both the character 
of the instrumental cause and the character of the material 
cause is directlv revealed in the scriptures, as in the follow¬ 
ing passages: “Which indeed is the wood and which, 
indeed, is that tree out of which they fashioned Heaven and 
earth ? O wise men, question your mind as to which 
things He presided over—He who bears the worlds. The 
Brahman is the wood, the Brahman is that tree out 
of which He fashioned the Heaven and earth : the Brahman 
who supports the worlds presides over Himself with His 
mind, I tell you, O you wise men ” ( Taitt . Br. II. 8. 9)* 708 


70S. T previous two Sutras 
have relied on the general sense of 
the Vedas. Now and in Sutras 
26 and 28, specific texts are cited 
in favour of the position taken by 
the Vedanta. Sankara takes the 
text referred to here to be Chhand . 
Up. (I. 9.1.) The text quoted by 
RSmSnuja is apt and very much to 
the point. Here certain disciples 
ask their teacher; “ Where was 

II. S.B.—37 


the universe before creation ? 
Wtiat is its material cause? What 
are the instruments used by the 
Lord in creation ?” The teacher 
answers: “The Brahman is the 
place, He is the material cause, 
He presides over Himself in the 
form of instruments.’ 1 Note that 
a plurality of creators is not 
intended by the plural number of 
the verb in the question. 
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Indeed, if it is asked (by way of objection to the 
Brahman being both the causes) from the point of view of 
ordinary people in this world, what the material is for 
the Brahman who is the Creator and what His auxiliary 
implements for creation are, the answer is given in 
disproof, that inasmuch as it is nothing wrong for the 
Brahman t who is entirely distinct from all other things, to 
be in association with omnipotence, the Brahman Himself 
is both the material cause and the auxiliary implements (of 
creation). For this reason also, the Brahman is both (the 
material and the instrumental cause of the world). 


Stitra 26. Atmakriteh (135) 

(The Brahman is both the material and the 
instrumental cause of the world) because (also) 
of His making Himself (into the world is 
taught in the scripture). 

In regard to the Brahman , who at the beginning of the 
context is taught to be desirous of creating (the world), as 
in the passage, u He desired, * May I become manifold and 
be born* ” ( Taitt . Up . II. 6.), it is made out from the 
(subsequent) passage, “Therefore He Himself made 
Himself (into many)” ( Taitt . Up. II. 7), that He possesses 
both the quality of being the Creator and the quality of 
being the object of creation. Therefore, He Himself 
multiplies Himself into the world. Consequently, it is 
ascertained (therefrom) that to Him alone belongs both the 
character of being the material cause and the character of 
being the instrumental cause (of the world). The Supreme 
Self, when undifferentiated by names and forms, is the 
agent (of the act of creation); He Himself, being differenti¬ 
ated by names and forms, is the effect (or object of the act 
of creation in the form of the world). Thus there is 
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nothing wrong in His being both the agent and the object 
of creation. Inasmuch as He Himself made Himself into 
that (form of the world), He is both the instrumental 
cause and the material cause (of the world). 

The Supreme Brahman is devoid of even the slightest 
trace of the evil that is found to exist in all the intelligent 
and non-intelligent things, and He is the sole abode of all 
knowledge and bliss unsurpassed in excellence, according 
to the following passages of the scriptures : “The Brahman 
is Existence, Knowledge, Infinity” ( > Taitt . Up. 11*1.1.); “The 
Brahman is bliss” (Taitt. Up. III. 6. 1) : “ He is devoid of 
sin, free from old age, free from death, free from sorrow, free 
from hunger and free from thirst” (Chh&nd. Up* VIII. I. 5); 
“He is without parts, without actions, tranquil, devoid 
of evil and untainted” (tfvet. Up. VI. 19.); “This aforesaid 
Person is indeed the Great Self, who is free from birth, 
free from old age and free from death ” ( Bfih* Up* IV. 4. 
25.). Here he (i.e* f the Sutrak&ra) raises in regard to Him 
the doubt as to how, through thinking and willing to 
become manifold, there can happen to Him the evolution of 
manifoldness in the form of the wonderfully infinite world 
which is the abode of all wrong aims of life and is made up 
of intelligent and non-intelligent things. And he dispels 
(that doubt) as follows : 


Sutra 27. Parinamfit 0 36 ) 

(The Brahman is both the material aRd 
instrumental cause of the word) because of the 
evolution (relating to Him as taught in the 
scriptures being peculiar). 

That is to say, because of His having a peculiarly 
evolving nature. The nature of the evolution which is 
taught here is such that it does not bring about imperfection 
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in the Supreme Brahman . On the oontrary, it 
undoubtedly assigns to Him unobstructed sovereignty. 
Such is the idea*70^ 

The modification (or evolution here under reference) 
is indeed taught to be of this character. The Supreme 
Brahman is the opposite of all that is evil and the sole 
seat of all auspicious qualities. He is entirely distinct from 
all other things (than Himself). He is omniscient, and He 
wills the truth. He has all His desires fulfilled ; He is 
Miss unsurpassed in excellence ; owing to His possessing 
as His body the whole of the totality of intelligent and 
non-intelligent things, which form the instruments of His 
play, He is their Self. When the world, which forms His 
body, becomes reduced at dissolution, through a succession 
of causes beginning with the tanmdtras (rudimentary 
elements), ahankdra (the principle of egoity) etc., to an 
extremely subtle, non-intelligent thing that is denoted by 
the word, < tamas\ and when (this) tamas , on account of its 
assumption of a very subtle state which cannot be 
separately pointed out even as His body, has passed into 
the state of oneness with Himself: then the Brahman > 
who has such a tamas for His body, thinks and wills to the 
effect, “ May I, as before, have for (My) body the world 
of intelligent and non-intelligent things differentiated by 
names and forms Then, in the reverse order of 
dissolution (of the principles constituting the world), He 
modifies His own self so as to have the (created) world 
for His body. This is the modification taught in all the 
Vedanta texts. 

That the whole world forms the body of the Brahman 
and that the Brahman forms its Self is indeed taught in 

709. The reference to evolution Brahman Himself. He at once 
may^ on the face of it, seem an proceeds to make it clear that this 
objection to the view that the evolution is peculiar to the 
Brahman is^the material cause. Brahman and does not indicate 
So R5m5nuja explains that the any imperfection in Him. 

SiUra refers to the nature of the 
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this very manner thus in the Brihadaranyaka (Upanishad)i 
*‘He who, dwelling in the earth is within earth, whom the 
earth does not know, whose body is the earth, who 
internally controls the earth, He is thy Internal Ruler and 
Immortal Self. , . (He) whose body is the waters . . . 
whose body is the fire . . * whose body is the mid-heaven 
* . . whose body is the air . . . whose body is the heavens 
.. . whose body is the sun .. . whose body is the directions 
in space . . . whose body is the moon and the stars . . . 
whose body is the ethereal space . . . whose body is the 
tamas . . . whose body is the light * . . whose body is all 
the beings . * . whose body is the prana (vital air) * . . 
whose body is the speech . . . whose body is the eye . . * 
whose body is the ear . . , whose body is the mind . . . 
whose body is the skin . . . whose body is the under¬ 
standing ” and ending, according to the recension of the 
Kanvas, with : “He whose body is the seed.. 

According to the recension of the Madhyandinas, 
however, there is this difference, namely, that in the place 
of the expression, “(He whose body is the) understanding”, 
there is the passage, “ He whose body is the (individual) 
self”: and there is this in addition, that the worlds, the 
sacrifices and the Vedas form the body of the Supreme 
Self. 


In the Subalopanishad also, it is first declared that 
the earth and the other entities form the body of the 
Supreme Self, and then it is declared that the entities not 
mentioned in the Vajasaneyaka (i.e, 9 Bfih- Up.) form His 
body and the Brahman forms their Self, as in the 
following passage :—“He whose body is the intellect... 
whose body is the material principle of egoity . .. whose 
body is the mind ... whose body is the avyakta . . * 
whose body is the akshara ... who moves within the 
mrityu , whose body is the mfityu y whom the mfityu 
does not know, He is the Internal Self of all beings, is 
devoid of sin, is the Divine Lord, the one Naraya^” 
(Sub. Up. VII)# 
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Here, by the word, 1 mTityn \ is denoted the extremely 
subtle thing which is denoted by the word 1 tamas 
because in that same Upanishady the order of succession 
(at dissolution) is thus recognised :—“ Avyakta is absorbed 
into the akshara , the akshara is absorbed into the 
tamas” (Sub . Up ♦ II). Inasmuch as it is at the root 
of the evils arising on account of its veiling the knowledge 
of all the individual selves, that tamas itself is indeed 
capable of being denoted by the word ‘ mTityu'J 1 ® 

In the Subalopamshad itself, it is declared, as in the 
following passage, that all the entities undergo absorption 
into Brahman Himself, as they have Him as their Self, on 
account of their forming the body of the Brahman :— 
“The element of earth is absorbed into the element of 
water; the element of water is absorbed into the element 
©f fire: the element of fire is absorbed into the element of 
air: the element of air is absorbed into the element of ether: 
the element of ether (is absorbed) into the senses: the 
senses (are absorbed) into material elements in the subtle 
condition : the material elements in the subtle condition 
(are absorbed back) into the bhutadi : the bhutadi is 
absorbed (back) into the mahat (or the ‘ great '* principle): 
the mahat is absorbed into the avyakta : the avyakta is 
absorbed into the akshara : the akshara is absorbed 
(back) into the tamas : the tamas becomes one with the 
Supreme Lord.” (Sub- Up . II). 

He (that is, the Sutrakara) says later on under the 
aphorism : “ If it be said there is no karma (or results of 
works before creation) because of the declaration in the 
scriptures of the non-distinction (between the individual 
selves and the Brahman prior to creation), it is 
replied that it is not right to say so; because 

710. Both the words, 4 tamas 1 ledge. Mfityu usually means 
and 'mfityu', mean‘matter*. The ‘death* : as matter is responsible 
former, which literally rgnifies for the disasters and bondage of 
‘darkness*, appropriately refers lo samsara , it can be very well called 
matter: for matter veils knpw- ‘ mfityu \ 
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both (the selves and karma) are beginningless. 
It ( i.e ., the non-distinetion) is appropriate and it (t.c., tnfe 
beginninglessness of souls) is also declared in the 
scriptures” (Ved. Sut . II. 1. 35)—that, even in the 
condition of non-differentiation, all the intelligent and 
non-intelligent things exist in association with the innate 
impressions of karmas (or effects of works). 

In this manner, in relation to the Brahman who has 
as His body all the intelligent and non-intelligent things, 
which are in an extremely subtle condition and are one 
with the Supreme Self owing to their being incapable of 
being pointed out separately from Himself; who is (thus) 
one without a second ; who is possessed of bliss un¬ 
surpassed in excellence ; who is omniscient; and who wills 
the truth—modification, in the form of the world and 
preceded by thinking and willing to the effect that He will 
become manifold through having as His body all the 
intelligent and non-intelligent things in their gross state 
when they are capable of being differentiated into names 
and forms, is declared 711 in the following scriptural 
passages:—“ The Brahman is existence, knowledge, 
infinity ” ( Taitt . Up . II. 1. 1); “Different from this, 
indeed, which consists of knowledge is the other, the 
internal Self which consists of bliss ” (Taitt.Up.il. 5A) % 
“He causes bliss indeed ” (Taitt. Up. II. 7- 1); and “He 
desired, ‘May I become manifold and be born *; He 
performed tapas ; after performing tapas , He created all 
this, whatever there is ; having created it, He entered into 
that same thing ; having entered into it, He became the sat 
and the tyat , 712 the defined and the undefined, the 
possessor of a home and the homeless, the intelligent thing 

711. Tbe evolut : on*ry nature of It is to bo noted that the 
the Brahman (Sutra 27) is intended Chhaiidogya authority for the 
to explain how He could have made Brahman being! one only without a 
Himself into the world as declared s cond (VI. 2. 1) is deliberately 
in Sutra 26. The discussion thus Omitted as outside the present 
h as its basis in that declaration in context, 

Taitt. Up. (II. 7.1). So Ramanuja 

quotes extensively from that text, 712, See Note 183, Vol, I, 
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and the non-intelligent thing; while being the unchangeable 
(individual self or satya) and the changeable (matter), He 
has (nevertheless) remained true to His own nature” 
(Taitt . Up. II. 6. 1). 

Here, by the word 'tapas' is denoted knowledge which 
relates to the complete thinking over about that configura¬ 
tion of the world which was created before ; because the 
scripture declares so in the following and other similar 
passages : “His tapas consists of knowledge ” (Mund. Up. 
I* 1* 9). 713 The meaning is that after completely thinking 
out that configuration of the world which was created 
before, now (that is, subsequently) also, He created the 
world as having that same configuration. In this very same 
manner, indeed, does the Brahman create the world of 
only one and the same nature in all the periods of time 
known as kalpas , as declared in the following scriptural 
passage: “ The Creator created the sun and moon as 
before, as also heaven and earth and the mid-heaven and 
Svarga ” (A/. N. Up. V. 7); as well as in the following 
passage taken from the SmTiti : “Just as the manifold 
seasonal characteristics during the seasons appeared in 
similar conditions during the (next) reversion (of the 
seasons), similarly the various (types of created) beings 
also (reappear) at the beginning of the periods of time 
known as yugas ” ( V . P . L 5. 65). 

Therefore, the meaning is this. The Supreme Self, 
who is of Himself possessed of a nature of unlimited 
knowledge and bliss, in consequence of His owning as His 
body all the intelligent and non-intelligent things which 
form the auxiliary instruments of His mere play and are 
almost in a state of non-existence owing to their being 
extremely subtle in nature, consists of all those things (in 
the state of pralaya). With the object of adopting 
wonderfully invented toys for His play, He transforms 

713. See also Note 345, Vol. I. 
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Himself, as having each particular thing as His body, in 
the order of succession relating to the aggregate creation 
of the matter and individual souls forming His body, 
and ending with the great external material elements. 
And consisting of those things, He again assumed the 
form of the world, which begins with the gods and ends 
with immovable things and in which are mixed up the 
varied intelligent and non-intelligent things that are denoted 
by the words, *sat ’ and *tyat\ respectively. 

In the passage, “ He entered into that same thing ; 
having entered into it, etc. ° ( Taitt . Up . II. 6. I), 714 what 
is stated is that the Supreme Self Himself, who, in the 
condition of cause, existed as the Self, existed as the Self, 
in the condition of effect also, of the changing substance 
which is produced as effected, and thus became each 
particular (produced) thing. In regard to this transforma¬ 
tion in the form of the world, which consists of the 
combination of the Supreme Self, the intelligent (individual 
soul) and the non-intelligent (matter), all the wrong aims 
of life appertain undoubtedly unto the intelligent part of 
the body of the Supreme Self and all the substantial 
modifications belong to the non-intelligent part similarly 
circumstanced. For the Supreme Self, to be the (produced) 
effect is to be the Self as the controller of those two parts 
existing in that condition (of effect). The Supreme Self, 
however, who, owing to His being the controller of those 
two parts which form His body, constitutes their Self, is 
not touched by the wrong aims of life associated therewith 
as well as by the modifications (relating thereto). Consisting 
of unlimited knowledge and bliss, and being always of a 
uniform nature, He exists in association with the mere 
sport of revolving the world. 

The same thing is said in the passage: “ While being 
the unchangeable (individual self or satya) and the 

714. The &rutapraka§ik& points created world) must be bothdeemed 
out that the creation of the world to be simultaneous, and that this 
by God and the anuprave&a (or is the purport of Ramffnuja’s 
the entering by Him into the explanation here. 

II. S.B.—38 
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changeable (matter), He has (nevertheless) remained true 
to His own nature *\ ( Taitt . Up. II. 6. 1). The meaning 

is that the Brahman remained unchanged, although He 
underwent modifications in the form of the varied intelligent 
and non-intelligent things : being devoid of even a little of 
all that is evil, and being possessed of unlimited knowledge 
and bliss, He existed with one and the same nature. 

All the intelligent and non-intelligent things, when 
they assume their subtle state, as when they are in the gross 
state, form the auxiliary instruments of the mere play of 
the Supreme Brahman. Creation etc. are His play. 
This has been so taught by the venerable Dvaipayana, 
ParaSara and others, as in the following and other similar 
passages :—" One should know that all this, which begins 
with the avyakta and ends with particularity (i.e., the 
earth) and is associated with modification and growth, is 
the mere play of Hari (God) and is destructible.” (?); 
u Of Him who is like unto a playing child, listen to 
the activities 99 ( V . P. I. 2. 18); “ He resembles a child by 
reason of his toys 99 . (Vayu Pu . Utt . XXXVI. 69). And 
he (i.e., the Sutrakara) says later on (the same thing) 
under the aphorism : “ Mere play (is all His purpose in the 
creation etc. of the world), as indeed is the case (in regard 
to a king etc.) in the world.” {Vcd. Sut. II. 1. 33). 

According to the passage, u Out of this the Possessor 
of may a creates the whole of this world, wherein the other 
(i.e., the individual self) is bound down by mdyd 19 
(Svet- Up. IV. 9), although the Brahman undergoes 
modifications in the form of the world, all the substantial 
modifications appertain unto the non-intelligent part which 
forms His mode, and all the wrong aims of life appertain 
unto the individual self which (also) forms His mode. To 
make this discrimination, the teaching given relates to the 
distinction (from the Brahman) of matter and the 
individual self, which form the body of the Brahman , even 
when, owing to their having assumed an extremely subtle 
state, (i.e. prior to creation) they are incapable of being 
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pointed out as such and are one with the Brahman. 
Because it (i*e., this passage) has to have oneness of 
meaning with the following and other similar passages; 
“ Therefore, He made Himself (manifold).” ( Taitt . Up. 
II. 7). To the same effect is the following passage 
attributed to Manu : <( After thinking and willing (that He 
might become manifold) He became desirous of creating 
various kinds of creatures ; He created only waters in the 
beginning and put His seed therein.” (Manu* I. 8.) For 
this very reason, the scriptural passages which deal with 
the Brahman being free from evil as well as with His being 
free from modification, are also appropriate. Consequently, 
the Brahman Himself is the instrumental cause as well as 
the material cause (of the world). 


Sutra 28. Yonitcha hi giyatc O 37 ) 

(The Brahman is also the material cause) 
because also He is declared (in the scriptures) 
to be the source (of the world). 

For the following reason also, 7 * 5 the Brahman is the 
instrumental cause as well as the material cause of the 
world—for the reason, that in the following passages 
He is declared even to be a yoni (or source of the world) : 
“The Brahman is the creator, lord, purusha and yoni.” 
(Mund. Up* I. 1. 3) ; and “ The wise perceive Him to be 
the yoni of all beings.” (Muntf* Up. I. 1. 6). That the 
word * yoni 9 denotes the material cause is made out from 
the complementary passage : “ Just as the spider sends forth 
and draws in (its web) . . . (Mund. Up. I. 1. 7). 

715. This Sutra , also like cause. It is placed last probably 
Sutras 25 and 26, is concerned because the Mundaka texts cited 
with specific scriptural texts now refer to the subject inciden- 
declaring the Brahman to be both tally (111,1*3), or incompletely 
he material and the instrumental (1.1. 6). 
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ADHIKARANA VIII 

SARVA-VY A KHY AN ADHIK AR AN A 

snl aqiweT iRrrwran 


Sfttra 29 . Etena sarve vyakhyatB vydkhyBfdb ( ,3s ) 


By means of the foregoing (reasoning), all 
other (similar passages) have been explained, 
have been explained. 

‘By means of the foregoing’ means ‘through the whole 
body of the group of arguments stated in all the four parts 
(of the first chapter)’. 

‘All’ means the particular passages which in all the 
Vedanta scriptures aim at dealing with the cause of the 
world. They have been explained as dealing with the 
Brahman , who is entirely distinct from all intelligent and 
non-intelligent things, who is omniscient and who is 
omnipotent.*^ 


716. A new Sutra «r Adhi- 
kaTa*a> which relies on previous 
reasoning or conclusions, has to 
justifiy itself by dealing with some 
additional doubt. Here such a 
doubt is raised and solved, The 
theme of the first chapter is to 
establish that the Brahman is th.j 
causa of the would. This is 
sought to be proved by a critical 
examinat : on of all the passages 
in the scriptures concerned with 
the subject. They fall more or 
less into eight types. (>) Some 
indicate the cause of the world by 
words like l Sat\ * Brahman 1 and 
‘ Akshara * which may denote 
matter, the individual self, or the 
Brahman, (ii) & (iii) There are 
sentences using words like 
'kshetrajtla' and *gau t which 


respectively denote the individual 
self and matter exclusively, (iv) In 
some cases we have words like 
'atman* which can denote either 
the individual self or the Supreme 
Self, (v) In a few other cases 
there are found ambiguous words 
which may denote particular 
individual selves or particular 
modifications of matter, as for 
instance in the Vais'vSnara 
passages, (vi) & (vii) Then again 
there are passages with words 
denoting particular individual 
selves (like Indr a) and those with 
words denoting particular modifi¬ 
cation* of matter (like akaha). 
(viii) Finally, words exclusively 
indicative of the Brahman are 
also found used, as in the 
Antary&mi-Br&hmana. In all 
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The repetition of tha expression, “ have beep 
explained,” is intended to m»rk the close of the chapter, 


these eases, the prima facie v'ew 
sought to prove something other 
than the Brahman to he the cause 
of the world on the ground that 
characteristic# of this other thing 
are indicated or implied, The 
unmistakable characteristics of 
the Brahman to be found therein 
dispelled these objections. Now 
the problem is; what about 
passages where the cause of the 
world is mentioned barely, without 
being associated with the 


characteristics of the chit, the 
aChit or the Brahman} The 
answer to this doubt is that the 
Brahman is to be regarded as 
being indicated in every such caie, 
as the Brahman alone has been 
established to be the cause of the 
world, The drutaprakiSikd ex¬ 
plains at very great length where 
and how the principles of Inter¬ 
pretation and steps of reasoning 
already set out are to be applied. 




CHAPTER II 


ADHIKARANA 1 

SMBlITYADHIKARANA 

% f?r 3ftrrnj 4^w-^rsT^tasT»=rwr^ 

Sutra /. SmTityanavakaSaprasanga iti 

cheundnyasinTityanavakaiadoshaprasangat^ 

If it be said that (in case the Vedanta is 
accepted as teaching the Brahman to be the 
cause of the world) the S m fiti (of Kapila) will 
have no scope (as supporting and supplement¬ 
ing the Vedanta , it is replied that) it is not right 
to say so; because such (a view) will lead to 
the evil of other Smritis not finding scope. 

In the first chapter, it has been stated that the 
Supreme Brahman is an entity distinct from non-intelligent 
matter, which falls within the range of direct perception and 
other means of proof (i.e., logical inference) ; and (distinct) 
also from both the intelligent individual self that is associated 
(in samsara) with that (non-intelligent matter) and the 
intelligent individual soul which is dissociated from it (in 
moksha) ; that He is devoid of even the slightest trace of 
all that is ignorance and of all other wrong aims of life ; 
that He is the infinite and sole abode of the quality of being 
knowledge and the quality of being bliss; that He is 
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possessed of an ocean of noble qualities which is 
infinite; that He is the sole cause of the whole uniyerse; 
that He is the internal Self of all beings ; and that He is 
capable of being known by means of the Vedanta . 

Immediately afterwards the second chapter is 
introduced with the object of showing that this teaching 
(of the first chapter) is unassailable from any and every 
(possible or imaginable) point of view. 

First of all, then, he (i.e., the Sutrakara) raises the 
doubt that in consequence of their opposition to the 
SmTiti of Kapila, the Vedanta texts do not deal with that 
(Brahman taught earlier). And he dispels that (doubt). 

How can it be said that the scripture deals with other 
things (than the said Brahman) , because it contradicts the 
SmTiti (in general) 1 For it is declared in the following 
aphorism that the SmTiti, which is opposed to the 
scripture, has to be disregarded r “ Where, however, 
there is contradiction (of the SmTiti with the Sfruti), it 
(i.e., the SmTiti) is to be disregarded ; (where, however, 
there is no such contradiction, then there arises the 
presumption that a scriptural text forms the basis of the 
SmTiti •) ” (Pur. Mini . I. 3. 3).717 True (that it is so 
declared). In regard to scriptural sentences like, “After 
touching the udumbara stick, one should begin to sing” (?), 
it is possible to determine definitely the meaning solely by 
means of these sentences themselves, and therefore the 
SmTiti y which is opposed to such (sentences) has to be 
disregarded altogether. But here (in the case under 
reference), owing to the real entity taught in the Vedanta 


717. The usual illustration Piven 
Of th^ contradiction between Sruti 
and Smfiti texts is indicated in 
part by RSmSnuja. The &ruti 
injunction is that there should be 
singing of S&tnan hymns after 
touching a post made of the wood 


of a kind of fig tree (udumbara). 
This is contradicted by a SmTiti 
text which requires: ‘‘The whole 
of the udunibaTa should be covered 
over (with cloth)”. In v-ew of the 
clear injunction of the Srtiti, the 
Smfiti has to be disregarded. 
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being difficult to comprehend, there will be no definite 
detertnination that such and such is the meaning, if there 
is contradiction (of the scripture) with the S mfiti 
composed by the great sage (Kapila). And thus it is 
nothing wrong to propound with the help of the S mfiti 
that the scripture does not deal with that (i.e., the 
Brahman ). 

What is said is this. The great sage and seer, Kapila, 
accepts as they are in reality all the religious rites such 
as the agnihotra , the new moon and full moon sacrifices 
and the jyotishtoma , which are dealt with in the earlier 
part (of the Vedanta ) as forming the means for attaining all 
prosperity. He is spoken of in the scriptures, SmTitis , 
Itihdsas and Purdnasy as being faithful (and authoritative) 
in such passages as “ Kapila was born as a sage.” ( Svet . 
Up . V. 2.) Without the help of the supplementary 
exposition composed by him in the form of a SmTiti (for 
elucidating the Vedanta) as a result of his being the knower 
of the highest good and all the means of attaining it, it is 
not possible for persons of little knowledge and dull 
intellects to determine definitely the meaning of the 
Vedanta . And if what is made out (from the Vedanta) 
is merely the popular verbal meaning (thereof), the whole 
of the SmTiti of the Sankhyas will have no scope (in 
leading to the real meaning thereof). For these reasons, 
it has necessarily to be accepted that the very meaning, well 
known to be taught by the SmTiti (of Kapila), is itself the 
teaching of the Vedanta . 

It should not, however, be urged that under such 
circumstances, room will be given for the evil of excluding 
the SmTiti of Manu and other SmTitis which deal with 
the Brahman as the sole cause (of the universe). For 
those (SmTitis) which support and supplement the earlier 
part which deals with religious duties, have their scope 
undoubtedly (in helping one to understand the Veda)* 
The whole of this (SmTiti) t however, aims at establishing 
the truth (of the Pradhdna as the cause of the universe). 

II. S.B.-39 
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And hence if it is not accepted to be so, it will surely have 
no scope (in helping one to understand the Vida ). 
Therefore, he (i.e., the Sutrakdra) raises this doubt, 
namely, “ If it be said that (in case the Vedanta is accepted 
as teaching the Brahman to be the cause of the world), the 
SmTiti (of Kapila) will have no scope (as supporting and 
supplementing the Vedanta) .” (Ved. Sut. II. 

1 . L )* 718 


To this it is replied that it is not right to say so, 
because such a view will lead to the evil of excluding 
SmTitis other than that of Kapila from being accepted as 
guides to the Vedanta . Indeed, other Smfitis like that of 
Manu declare the Brahman to be the sole cause (in 
relation to the world). Manu says thus : “This was in the 

condition of tamas .Then the self-existent divine 

Lord, being possessed of that splendour which consists of 
the knowledge of His will operating on the great external 
elements, being unmanifest became manifest as the dispeller 
of darkness. After thinking and willing to the effect that 
He would become manifest, He, with the desire of creating 
various kinds of creatures out of His body, created the 
waters alone at first and therein put His seed.” {Manu L 
5-8.) 719 In the Bhagavadgita , also, there is the following 
passage to the same effect: “I am the source as well as 
the destruction of the whole world ” (B. G. VII. 6.) ; and 


718. The argument is based on 
a general principle of interpre¬ 
tation that an injunction which 
has no other scope than the m itier 
under consideration, is to be 
deemed applicable there, in 
preference to other injunctions 
which may press their claims here, 
while having scope elsewhere. 
{SaVaka&a niraVakaSayoh nirava- 
ka&O bally an), The 'work of 
Kapila has scope only in 
metaphysics, while those of Manu 
etc. are claimed to deal primarily 
with duties and rituals and 


incidentally with metaphysics. 
Tne reply is that the works of 
Manu and others cannot be said 
to be primarily interested only in 
duties etc. 

719. The passage from Manu 
is cited to indicate that the duties 
later laid down are intended to be 
of the nature cf the worship of the 
Lord, who is the cause of tha 
universe. Manu starts with a 
discourse on the Lord as a 
necessary preliminary to an 
account of the duties and rituals 
which const tute His worship. 
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“ I am the source of all beings and everything proceeds 
from*Me.” (B. G. X. 8.) 

Again, in the Mahabharata> there are the following 
passages to the same effect: “ Whence was all this world, 
immovable and movable, created? and to whom does it 
go at dissolution? Tell me all about this, grandfather.” 
(Af. B. XII. 180. 1.) Having been thus questioned (by 
Yudhishthira), he (Bhishma) said : “Narayana has the world 
for His body. He consists of countless selves and He is 
ancient.” (A/. B. XII. 180. 11). Similarly, there is the 
passage : “O thou best among the twice-born (*.e., NSrada), 
the avyakta characterised by the three qualities (of sattva , 
rajas and tamas) was born out of that ( Purusha ) ” 
(M-B. XII. 342. 32)—and also the passage : * 4 O Brahmin 
(Narada), the avyakta is fully absorbed into the Purusha , 
who is destitute of actions” (A/.B. XII. 347.31). The 
venerable Para Sara also says the same thing in the passage : 
“The world was born out of Vishnu and is existent in 
Him alone. He is the preserver and controller of the 
world. And He is Himself the world.” (V.P. I. 1. 35)7-0 

Apastamba also says the same thing in the passage 
beginning with “ All the living beings are themselves the 
body of Him who is in the interior of all beings, who is 
incapable of being killed and who is free from sin” 
( Ap . Dh . I 22. 4), and ending with “ Therefore all beings 
spring from Him as (His) bodies ; He is the source ; He is 
everlasting ; He is eternal.” (Ap. Dh . I. 23. 2) 7 ^i 

If the definite determination of the teachings of the 
Vedanta is arrived at with the help of the SmTiti of 
Kapila, then the great evil of lack of scope of all these 

720. See Note 704 for tie 724. The passage from ipa- 
quotat ons from the Mahabharata , stamba not merely describes 
and Note, 107, Vol. I, for the creation from the Brahman ; it 
passage from the Vishtyu purana . also teaches the relationship of 

body and soul between Him and 
the world. 
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other SmTitis (as aids and supplements) to the Vedanta 
will accrue. • 

The meaning is this. No doubt, inasmuch as the 
Vedanta passages aim at establishing the entity which is 
beyond the range of the competency of direct perception 
and all other means of knowledge,, therefore, for the 
purpose of elucidating that entity, there is need of support¬ 
ing and supplementing again the meaning (of the Vedanta)' 
for the beginners whose knowledge is very little. Neverthe - 
less, lack of scope should not accrue to many Sntfitis , 
which, following the teaching of that (V 7 eMnta\ have been 
composed by those who are most faithful and authoritative,, 
and which have been promulgated for supporting and 
supplementing that meaning. Therefore, the Smfiti of 
Kapila, whose teaching is opposed to the scripture, has to 
be disregarded. To support and supplement (the Vedanta} 
means to elucidate the meaning taught in the £ntti . And 
that is not possible to'bring about by means of a Smfiti r 
whose teaching is opposed to the scripture 

Moreover, the scope for these other Smfitis does not 
arise from their elucidating the section in the earlier part (of 
the Vedanta) relating to the religious duties, because these 
(Smrifis) lay down the religious duties as constituting the 
worship of the Supreme Person who is (also) the Supreme 


722. The main purvapaksha 
arguments are: (i) that the 
obscure and contrad ctory Vedanta 
texts have to be understood only 
in the light of the Smfiti of 
Kapila, which ha? no scope any¬ 
where else, and of the stray texts 
which support them; (ii) that 
KapHa is a sage whose teachings 
are authoritative; (iii) and that 
Manu and others who teach 
differently are authoritative only 
in respect of thee duties and rituals 
enjoined by them. The answer Is 
(i) that, while Kapita is a sage with 
some authority, Manu and others 
are most authoritative; (ii) that, 


as against the single Smfiti Of 
Kapila, there are many Smfitis; 
by Mant* and other#j (iii) that the 
teachings of these are authoritative 
not merely in respect of duties and 
rituals but afso in respect of 
philosophy and metaphysics ■ 

(iv) that the stray texts on which 
the Sahkhya relies are those which 
are apparently at variance with 
the numerous other texts so far 
interpreted in accordance with 
various principles of interpretation 
by the Vedanta‘Sutras ,* and 

(v) that even, these stray texts 
have to be understood in harmony 
with the rest. 
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Brahman. If they do not propound the Supreme Person, 
who forms the object of worship, it is not possible for 
them to propound the religious duties which constitute 
His worship. 

Accordingly, it is taught in the following passages of 
(these) Smritis that all works possess the characteristic of 
constituting the worship of the Supreme Person: “ He, 
out of whom proceeds the activity of beings and by whom 
all these is pervaded, by worshipping Him by means of his 
own religious works, man obtains perfection ” (B. G. 
XVIII. 46); “ Even in the case of bathing and other 

actions, one should contemplate upon the Lord Narayana. 
One thus obtains the world of the Brahman and does not 
return to the world again” ( Daksha-smTiti ) ; and “O Lord, 
there are these people who are devoted to their own 
religious duties; and when You are worshipped by such 
people, they transcend all this may$ 9 so as to obtain their 
own final freedom.” ( V.P . V. 30. 16). 

Moreover, the scope for these (Smritis) does not arise, 
from their propounding the religious rites which form the 
means of obtaining the fruits of samsdra in this and the 
other world. For the essential nature of those works also is 
to constitute the worship of the Supreme Person. To this 
effect, it has been said : “ And they, too, who are devoted 
to the worship of other deities and who are endowed with 
faith, even they, O son of Kunti, worship Me alone, 
though not in conformity with the scripture. I am also 
indeed the enjoyer as well as the Lord of all sacrifices. 
They do not however know Me in reality. Therefore, they 
fall.” (B. G. IX. 23. 24). To a similar effect is the 
passage : “ Oh ! ‘You, the Undecaying One, consist of all 
the gods; daily You are worshipped by means of 
sacrifices. You are the only eater of the offerings to the 
gods and of the offerings to the manes. You bear the forms 
of both the gods and the manes.” (V* P. V. 20. 97). 
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What has been already stated above to the effect that 
because “Kapila was born as a sage ” (tfvet. Up. V. 2f, he 
has been spoken of as being faithful and authoritative, and 
that therefore it is right to determine the meaning of the 
Vedanta in accordance with that (Smfiti) —this is not 
right. For Brihaspati has been spoken of in all the scriptures 
and SmTitis as the finest example of those who are 
unsurpassed in the knowledge ; therefore, can room be 
given for the determination of the meaning of the scripture 
with the help of the system of materialism promulgated by 
him ? 

It may again be objected that, inasmuch as Kapils 
possessed through the power of his yoga the knowledge of 
the truth of things, therefore, the meaning of the Vedanta 
has to be determined according to his Sinfiti . Therefore, 
he (the Sutrdkdra) makes the following reply thereto : 




Stftra 2* Itarcsham chanupalabdhefy 

Because, however, of there having been no 
percepts (of the pradhana as the cause) on the 
part of others (like Manu etcO 


The word i cha y (which usually means * and r ) has 
here the sense of the adversative particle, * tu y (which 
means * but \ 1 however \ or 'on the contrary ’} and is 
intended to dispel the doubt raised above. The ‘others’ 723 
are Manu and many others who, through the greatness 
of yoga , had direct perception of the truth of the higher 


723. According to $aiikara 
this Sutra refers to ‘other’ princi¬ 
ples than the pradhana of the 
SSiikhya, namely, maliat etc., 
which are not known from the 


world or from the Vedas . These 
‘effects’ being imaginary, their 
cause, the pradhana , also is 
imaginary. 
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and lower realities, and are celebrated in the scriptural text, 
(t Whatsoever Manu said, that is medicinal ” ( Taitt . Samh . 
II. 2. 10. 2), as having given utterance to words which form 
the medicine to the world (for the disease of sams&ra ). 
They have no perception of true knowledge as seen by 
Kapila. Therefore, the perception of Kapila, which is 
opposed to scripture, is based on error. Consequently, it 
is an established conclusion that the meaning of the 
Vedanta as aforesaid is incapable of being disturbed by 
means of that (perception of Kapila). 


ADHIK4RANA H 


YOGAPRATYUKTYADHIKARANA. 

US* STr^rff; 

Sfitra 3 . Etena yogah pratyuktah .* ft 4 ') 

By means of this (reasoning), the yoga 
(system of Hiranyagarbha also) is contradicted. 


“ By means of this (reasoning),” that is, through the : 
method adopted for rejecting the SmTiti of Kapila, the 
Yogasmfiti (of Hiranyagarbha) also is contradicted. 

What then is the additional doubt here to answer * 
which the argument (used in the previous Adhikarana ) is 
to receive extended application by analogy ? It is this that 
in the Yogasmriti (of Hiranyagarbha) a (Supreme) Lord is 
admitted, and the yoga (of devotion) described in the 
Vedanta as the means for the attainment of final release 
is (also) mentioned therein ; and the teacher, Hiranyagarbha, 
is competent to promulgate the whole of the Vedanta . 
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For these reasons, it is but right by means of his SmTiti 
to support and supplement (the Vedanta ). 724 


The answer (to this), however, is as follows. (In that 
SmTiti) is the doctrine by which the pradhdna (or material 
Nature) which does not have the Brahman for its Self, 
is upheld to be the (material) cause of the world. The 
(Supreme) Lord is accepted to be merely the instrumental 
cause. The yoga (mentioned therein), which consists of 
contemplation and which is capable of being defined solely 
in relation to the object of contemplation, is not based 
upon the Veda y inasmuch as the individual self and the Lord, 
who form the objects of contemplation (therein), are devoid, 
the one of the character of having the Brahma i as the 
self and the other of the quality of being the material cause 
of the world and all other auspicious qualities. The 
teacher, Hiranvagarbha, who is also an individual self, is 
capable at times of being subdued by the qualities of 
passion (rajas) and darkness (tamas). 


For these reasons, the Yoga-smTiti also, like those 
Pur an as composed by Him which are based upon passion 
and darkness, 7 25 is based upon error. Consequently, by 
means of this (Smfiti) y it is improper to support and 
supplement (the Vedanta ). 


714. Hiranyagarbha is here 
taken to be Brahma, the four 
faced creator. His authority is 
questioned on the ground that he 
too, like any other individual «lf, 
is liable to be overcome by rajas 
and tamas. The meditation taught 
by him is not of th* kind required 
by the Vedanta, ^aijkara argues 
that while part of the teaching of 
the Yogasmfiti is acceptable, 
another part relating to the 


pradhana being the cause of the 
world, has to be rejected. 

725. All the pur anas are 
deemed to be the works of 
BrahmS. But they f all into three 
divisions, according <o the guna of 
prakfiti — sattva , rajas or tamas 
—dominant at the time of 
composition in Brahma. Only 
those composed under the influ¬ 
ence of sattva are held to be 
authoritative. 
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vilakshnatvadhikarana. 

Suits 4 • Na vilakshnatvadasya tathatvam cha 

iahdZt ( 142 ) 

(The causality of the Brahman in relation to 
the world) cannot be predicated because of this 
(world) having an entirely distinct character 
(from Him) ; and (its having) such a character 
is made out from the scripture. 

Again, those who argue in support of the contradiction 
(of the Vedanta) by the Smfiti (of Kapila) raise the 
following objection depending upon logical reasoning. It 
has been already stated above, in refuting the SmTiti of the 
SSnkhyas, that the world is the produced effect of the 
Brahman . This position ‘ cannot ’ properly result (from 
the Veddnta) t because ‘ this’ world, which is made up of 
intelligent and non-intelligent things, is arrived at, by means 
of direct perception and other means of proof, to be 
(largely) inanimate, impure, subordinate and full of misery, 
and (thus) entirely distinct in character from the Brahman f 
who, as admitted by you (the Vedantin ), is omniscient, 
the lord of all, the opposite of all evil and the sole seat of 
bliss.726 It is not merely through direct perception and 
other means of proof that the entirely distinct character 
of the world (from the Brahman) is arrived at. ‘Such a 

726. The authority of the the attributes of the one being the 
Smfib's of Mnnu and others opposites of those of the other, 
is h*re attacked on the ground Kapila’s Smfiti conforms to 
that, in teaching the Brahman to reason by denying the dissimilar 
be the cause of the world, they are Brahman to be the cause and 
unreasonable. For there is no accepting the simitar prddhdna in 
similarity between the Brahman His place, 
and the world, as may be seen by 

II. S.B —40 
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character’, namely, its being distinct, is made out also from 
the scripture. 

In the following and other similar passages—*• Know¬ 
ledge and non-knowledge ” (Taitt . Up . II. 6); “ . . . even 
so, these subtle material elements are made to depend 
upon the subtle intelligences and the subtle intelligences 
are made to depend upon the PrSna ** ( Kaush . Op. III. 9); 
u On the same tree the individual self sits immersed in 
grief, and being ignorant and powerless, he feels sorry y> 
(Sfvet. Up. IV. 7); u He who is not the Lord is the 
individual soul and is bound down in consequence of his 
being the enjoyer M (tfvet- Up . I. 8)—the qualities of being 
not intelligent, miserable, etc. are pointed out in relation 
to the world which is indeed a produced effect. 
Whatsoever is indeed the produced effect of another thing, 
that (produced effect) is not distinct from that other thing, 
just as pots, necklaces etc, are the produced effects of clay, 
gold etc. (and are non-distinct from clay, gold etc.). 
Therefore, the world which is distinct from the Brahman 
cannot possibly have the character of a produced effect of 
His. Consequently, in accordance with the SmTiti of the 
Sankhyas, only material Nature which is similar in 
character to the produced effect (t.e., the world) deserves 
to be the cause (thereof). 

Moreover, though the scriptutre, which is an indepen- * 
dent (means of knowledge), deals with the things that 
transcend the senses, logical reasoning has necessarily to 
be adopted (here). For all the means of knowledge will 
become the cause of determining the true meaning of some 
matters here and there ( i.e ., in cases of ambiguity), only 
when they are supported by logical reasoning. 

Logical reasoning is indeed well known to be that 
knowledge which in any particular matter determines the 
means of establishing it either by explaining it in relation 
to the essential nature of the thing (to be proved), or to 
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the apparatus (of proof), and determines the nature and 
necessary details of the procedure to be adopted in regard 
to that (means of proof), and is synonymous with purpose¬ 
fully assumed apprehension. 727 

The need of this (logical reasoning) is equal for all the 
means of knowledge. The scripture, however, possesses 
especially the character of being a means of knowledge that 
is dependent on the knowledge of expectancy, juxtaposition 
and compatibility. It needs logical reasoning throughout 
in all cases, and it is stated by Manu : “He who studies 
with the help of logical reasoning knows duty and not the 
other (who makes no such study).” {Mattu, XII. 106) 
And that is why the establishment of the meaning of the 
scripture with the help of logical reasoning is referred to 
by the Sfruti in statements like “ It has to be meditated 
upon (Brih. Up. II. 4. 5 & IV. 5. 6). ?2S 


It may, however, be objected (by the followers of 
Yadavapraka&a) that when it is definitely determined through 
the scripture that the world has the Brahman for its sole 
cause, then the persistence of consciousness in the world, 
which is the produced effect, has to be accepted ; that just 
as an intelligent being has no manifestation of consciousness 
in the states of dreamless sleep and swooning, similarly the 
consciousness which is really existent even in pots and other 
similar things is unmanifest; and that the distinction of 
things as the intelligent and the non-intelligent is due to 
this reason. 


727. The two modes of logical 
reasoning are illustrated in thte 
Sruta-praka&ika. When the 
aka&a is determined io be in¬ 
capable of ocular perception on 
account of its having no form, we 
have a case of determining the 
essential nature of a thing. When 
the scriptural injunction not to 
kill is determined to refer to cases 
other than those of victims in 


enjoined sacrifices, the apparatus 
of proof is involved, 

728. Manu*s statement is quoted 
with a significant omission, so as 
to support the S&hkhyas. The 
reference is only to such logical 
reasoning as is in support of the 
scripture. The whole stanza is 
quoted later under Ved . Sut. 
(II. L12). 
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It is not right to sty so, because the non-manifejtation 
at all times (of a thing) proves only (its) non-existence. 
Therefore, even the association of the faculty of 
consciousness with those things (*>., pots etc.) is refuted, 
for he who attributes to a thing which at no time or place 
shows the power of producing an effect, the power of 
producing that effect—let him grow eloquent in the 
assemblies of the sons of barren women on their mothers’* 
capacity to bear children. 

Moreover, it is (first) proved from the Vcddnta texts 
that the Brahman is the material cause of the world. From 
this, it is determined that pots and similar things possess 
potential consciousness, or that they possess unmanifested 
consciousness. From this conviction, (in turn) it is 
determined that the Vedanta texts establish die Brahman 
to have the character of being the material cause of the 
world. In arguing thus, there arises the fallacy of 
reciprocal dependence. 

It is certainly quite impossible to predicate the relation 
of cause and effect between two things distinct from each 
other. What then is meant by similarity in character 
between material Nature, and its modification, owing to 
the absence of which (similarity) you speak of the 
impossibility of establishing the Brahman as the material 
cause of the world ? Surely, there is no similarity in respect 
of all attributes (between them), because (in such a case) 
the relation of cause and effect is impossible (between 
them). Indeed, in pots, dishes etc., which are the effects 
of a lump of clay, the persistence of the character of the 
lump of clay etc. is not seen to exist. Again, it may be 
said that similarity (between them) is in respect of some 
attribute or other, and that such (a similarity) is possible 
between the world and the Brahman in respect of existence 
and other such attributes (like substantiality etc.). 

To this, it is replied thus. By means of whatever 
characteristic quality, the entity which forms the cause is 
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differentiated from other entities, the persistence of that 
characteristic quality even in the produced effect of that 
(cause) is the similarity in character between the cause and 
the effect. Indeed, through whatever characteristic, gold 
is differentiated from clay etc., the persistence of that 
characteristic is seen to exist in ear-rings and other 
produced effects of that (gold). And the Brahman is of 
that nature which is the opposite of all evil, and which 
consists of knowledge, bliss and sovereignty, and the 
world has a nature opposite to that (of the Brahman ). 
Therefore, it does not have Him for its material cause. 

It may, however, be again said that even in the case of 
dissimilarity (between two things), the relation of cause 
and effect is (sometimes) seen to exist (between them). 
For instance, out of the intelligent individual soul, non- 
intelligent things like hair on the head, nails, teeth and hair 
on the body are born. Again, for example, out of the 
non-intelligent cowdung, the intelligent scorpion is born, 
and out of the intelligent spider the non-intelligent cobweb 
is born.' It is not right to say so. For even in these 
cases, the relation of cause and effect exists among the 
non-intelligent parts.729 

It may again be objected as follows. Even in regard to 
those things which are accepted to be non-intelligent, 
association with the power of consciousness is declared in 
the scriptures as in the following passages : “ The earth 

spoke to him ” ( Taitt . Samh . V. 5. 2. 10) ; “Indeed, the 
waters desired ” (Taitt* Br . III. 1. 5); “Indeed, 
these pr&nasy competing with one another for their own 
importance, went to Brahma (the four-faced creator ) 9 
(Bfih. Up. VI. 1. 7) Those who are well-versed in the 

729. The arguments here are exceptional circumstances. The 
close to those of the Veddnta. stock examples are the production 
They concede the possibility of life of the scorpion from cowdung and 
springing from non-life Under of worms from honey. 
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Purapas maintain that rivers, oceans, mountains etc. also 
possess consciousness Therefore, there is no distinction 
in nature between the Brahman and the world. To this, he 
(the SittrakSra) gives the following reply. 




Sutra 5. Abhimdnivyapadeiastu 

vitieshanugatibhychn 

(Where non-intelligeat things are mentioned 
as possessing consciousness) it is, however, the 
presiding deities that are taught, because it is 
made out to be so by means of the qualifying 
attribute and of the movement (of those deities) 
subsequent (to creation). 


The word, $t however" {tu) y is intended to remove 
the objection raised. The deities presiding over the earth 
etc. are denoted by the words “ earth ” etc. in the passages 
like “ Indeed, the earth spoke to him/* ( Taitt . Samh . V. 
5. 2. 10). A particular quality is a qualifying attribute. 
The earth etc. are mentioned as qualified by the word 
u deity In the passage, ** Indeed I enter into these three 
deities ” ( Chhdnd . Up- VI. 3. 2), the elements of fire, water 
and earth are qualified by the word “ deity There 
are also the following passages to the same effect: 
“ Indeed, all the deities competing with one another for 


730, Tie earth in the context 
protests to_ Praj5p\ti against 
piling fire for the sacrifice. The 
deities of the water are stated to 
yearn for controlling the waters 
of the ocean. Tuo senses, on the 
advice of BrahmS, discover the 


principal vital air to be the most 
important among then. In its 
absence, the body becomes putrid. 
(Bfih. Uo . VI. 1.7 appears to have 
*Brahnti * in the place of 
‘ Brahmar^am ’ as quoted.) 
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their own importance .... Those deities, taking blis^ to 
be seated in the prana . . . . •” (Kaush- Up . II. 14). 731 

“ Subsequent movement ” is subsequent entry. In the 
passage beginning with “ Agni (the god of fire), becoming 
speech, entered the mouth ; the sun-god becoming the eye 
entered the eye-sockets ; Vayu (the god of air), becoming 
the prana , entered the nostrils ” {Ait* TV. IV. 2. 4.), the 
subsequent entry of Agni etc. as the presiding deities over 
speech etc. is declared. Therefore, it is inappropriate for 
the world, which, owing to its being non-intelligent, is 
entirely distinct in nature from the Brahman , to be the 
produced effect of the Brahman . Consequently, in 
accordance with the SmTiti (of Kapila) that is supported 
by logical reasoning, the causality of material Nature in 
relation to the world is expounded in the Vedanta . 

If it be so held, it is replied to as follows :— 

Stvtra 6. DTihyate tu O 44 ) 

But it (i.e. f the fact that the Brahman or the 
cause is distinct from the world or the effect) 
is directly revealed in the scriptures. 


The objector's view turns back through the word, 
“ but ”. What has already been stated above to the effect 
that, owing to the world being entirely distinct from the 
Brahman y it cannot possibly have the Brahman as its cause 
—that is not proper, because the relation of cause and 


731. In Chhdnd. Up. (VI. 3. 2), 
the material elements are indicated 
by mention of their presiding 
deities. Similarly, when elements 
are mentioned elsewhere, the 
deities can be meant. The prana* 
in Kaush . Up, (II. 9.) are the 


senses. The passage quoted from 
thi ^Upanishad appears to have 
variant readings. € Etd ha vai 
devata* is found in many editions 
for ‘garva ha Vai devata ’. 
‘ Taddevah * occurs for *te devih 1 
as quoted. 
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effect is seen to exist even between two things which are 
entirely distinct from each other; in fact, insectg etc* 
which are entirely distinct from honey et £. are seen to take 
their birth out of those (honey etc.). 

Was it not indeed stated above that, owing to the rela¬ 
tion of cause and effect existing only between non-intelligent 
parts, there is similarity between them? True, it was so 
stated. By that much, the similarity accepted by you is not 
established between cause and effect. If somehow or other 
there be such a similarity, all things will come to be similar 
with all else. And this leads to the risk of the birth of all 
things taking place out of all things. Hence the similarity 
. you have accepted is the persistence of the characteristic- 
which forms the cause of distinguishing one thing from 
another. But this invariable restriction is not seen to exist 
in regard to the birth of worms, etc. out of honey etc. 
Thus it is not inappropriate even for the world which is 
distinct from the Brahman to be the produced effect of the 
Brahman . Indeed, the persistence of the peculiar attribute 
which forms the cause of distinguishing them from other 
things is not seen to exist in the case of the causes, honey 
and cowdung, and their respective effects, insects and 
scorpions, as it is seen in the case of the causes, clay and 
gold, and their effects, pots and coronets (respectively). 


Sfttra 7. Asaditi chentta pratishedham'itratvdt 0' 15 > 

If it be said that (in case distinction 
between the cause and effect is accepted then) 
the non-existence (of the effect in the cause 
will have to be accepted), that is not right. 
Because, what is stated thereby is merely that 
there is no such invariable rule (that like gives 
birth to like). 
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If the Brahmany who is the cause, i* distinct from the 
world which is the effect, then, owing to the cause and the 
effect keing distinct substances, the world which is the 
effect cannot exist (as itself) in the Supreme Brahman 
who is the cause. Thus, the birth of the world will be 
from non-existence. 

If it be so argued, it is replied that it is not right to 
say so. Indeed, in the previous aphorism (II. 1. 6), wha* 
was intended vvas merely the rejection of an invariable rule 
of similarity between cause and effect, and not of the effect 
as a substance being distinct from the cause. This position, 
however—that the Brahman Himself, who is the cause, 
undergoes modifications in the form of the world which is 
distinct from Himself—is not given up. Indeed, between 
the insect and its cause, the honey, even when there is 
distinction, there exists oneness of substance as there is 
between ear-rings and gold.732 


Here, he (the objector) raises an objection. 

Sutra 8■ Apltau tadvat prasangddasamarljasatn f* 46 ) 

The re-absorption (of the world into the 
Brahman) as in that case i.e., of the gold and 
the ear-rings ) 733 will lead to the attribution (of 
modification etc , to the Brahman ) and come to 
be therefore inconsistent (with the Vedanta 
teaching of the oneness of cause and effect). 


732. Tiie Vedantin understmds 
sat-karya vada , the v ew that the 
effect is on'y the cause trans¬ 
formed, to mean that there is one¬ 
ness of suostance be:ween cause 
and effect. Similarity ( salak - 
shanya) of the kind implied by the 
Sahkhyas may or maty not be 
present. 

733. ‘ Tadvat * (“as in that 
case*’) of the Sutra is explained 

II. S.B.—41 


in three wiys in the &ruta- 
prtka&ka. (i) As in the case of 
the illustrative example of gold 
and ear-rings set out under the' 
previous Sutra. (ii) As in the 
case of the world, so too tn the 
Brahman, there is the possibility 
of evil being present, (iii) Tadvat 
may indicate 'the possessor of 
these (evils of the world)*, as this 
is implied by the possession of the 
world. 



318 


SRI-BHASHYA [Chap. II, Part I 


By * re-absorption* is meant the creation etc* 
preceded by absorption, because (the teachings relating to) 
creation etc, are seen as being preceded by the teachings 
relating to the condition of absorption in the following and 
other similar passages : “ Existence, alone, my dear child, 
this was in the beginning ” ( Chh&nd . Up* VI. 2. 1.); and 
“The Self alone, this one only, was in the beginning” 
(Ait. Up. I. 1. 1). If oneness of substance between the cause 
and effect is admitted, then, when creation out of and 
absorption into the Brahman and such other things take 
place in regard to the world, the Brahman Himself will 
come to be in association with those conditions (of the 
created and absorbed world). Therefore, all the wrong 
aims of life themselves, which are found to exist in the. 
effect, will have to get attached to the Brahman , just as 
the peculiarities existent in the ear-rings are existent also 
in the gold (which is their cause). 

In such a case, all the Vedanta passages will become 
quite inconsistent in teaching oneness of substance between 
cause and effect. For, according to the following passages, 
there is the possibility of mutually hostile (passages) being 
made to refer to one thing only (and not different things 
as they ought to) : M He understands all and knows all” 
(Mund . Up* I. 1. 9) ; “ He is devoid of sins, devoid of 

old age, devoid of death ” ( Chhdnd* Up. VIII. 1.5) ; “He 
has neither work nor implements of work. There is none 
seen equal to Him and none superior to Him ” (Sfvet* Up. 
VI. 8) ; “One of the two eats the sweet pippala fruit” 
(tfvet. Up* IV. 6) ; “The individual self, who is not 
the Lord, is bound down in consequence of his being the 
enjoyer ” (S’vet* Up* I. 8); and “He feels sorry, through 
not being the Lord ” (tfvet* Up. IV. 7). 

Again, it may be argued thus. The Supreme Brahman 
Himself, who owns all the intelligent and non-intelligent 
things as body, possesses the condition of the cause as 
well as that of the effect. All the blemishes are found to 
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exist # in the intelligent and non-intelligent things. Hence, 
there is no possibility of the attribution (of the blemishes) 
to the Brahman, who is the soul, either in the condition 
of cause or in the condition of effect. 

i * * 

This is not right, because the relation of cause and 
effect is impossible between the Brahman and the world, 
and because, if such a relation were to exist, it will be 
impossible for all the blemishes, consequent on connection 
with the body, (not to exist) in the Brahman . 

It is not possible for the intelligent and non-intelligent 
things to be the body of the Brahman. The body indeed 
is a particular collection of earth and other elements, which 
is sustained by its dependence on the vital breath with its 
fivefold functions, and which is the substratum of the sense 
organs that form the means for the experience of pleasure 
and pain that is of the form of the fruits of karma * 734 For 
the condition of the body is well known to be of this kind 
both in the Smfiti and the Vedas* 

But in regard to the Supreme Self, it is declared in th6 
following and similar texts that He is free from karma find 
the experience of its fruits, that He is free from experience 
which is dependent on the sense organs, and that He is free 
from having the vital air : “ He is devoid of sins, devoid 

of old age” (Chhdnd . Up . VIII. 1. 5) ; “The other one shines 
without eating ” ( Svet . Up. IV. 6) ; “ He is without 

hands ami feet, but He moves quickly and seizes (things): 
without eyes He sees, without ears He hears ” (Svet* Up* 
III. 19); and “ He is without the vital air, He is without the 
mind ” Up. II. 1. 2). 

Hence, in regard to Him, the condition of being the 
body cannot be predicated of intelligent and non-intelligent 

734. This is mors or less a effect that it 4s the substratum of 
paraphrase of the definition of the physical activities, the senses and 
body given by Gautama in his the experience of pleasure and 
Nyaya-Sutras (I. 1. 11) to the pain. 
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things* Moreover, the state of being the substratum of 
sense organs and such other things cannot arise in respect 
pf grass, twigs, etc., which are non-intelligent things in 
their individual forms or in respect of the elements in their 
subtle state in their collective form. The condition of 
being a collection of the earth and other elements cannot 
arise in respect of elements in their subtle state. And 
because all this cannot arise in respect of the intelligent 
4hing, which is solely of the form of knowledge, much less 
can there be the possibility of its being the body. 

There can be no condition as body on the basis that 
td be the Body is to be the ground for experience. For it 
is well known that the condition of body is not present in 
many grounds of experience like palaces, etc. If it be said 
that, while it exists, there should be experience of pleasure 
and pain, and this alone is the ground of experience 
(mentioned as constituting the body), it is not correct. 
For it is well established that when another body becomes 
the ground of experience in the form of pleasure and pain 
prising from entry into the other body, (that other body) 
is not the body of the soul which has entered it. Moreover, 
in regard to the experience of the Lord whose unsurpassed 
bliss is eternal .and spontaneous, there cannot be any 
dependence on intelligent and non-intelligent things as the 
.ground of experience. By means of this (argument), the 
.objection that what is merely a means of enjoyment has the 
.character of the body has been answered. 

Again, it may be argued as follows. On the desire of 
whatever (other) thing is dependent the essential nature, 
existence and activity (of a thing), that (latter) thing is the 
body of that other (former) thing 733 And so, as all 


735. Tbi* is more or less nary objections such as that it 
identical with R9m9nuja’s own cannot apply to diseased or dead 
definition of the body given under bodies or to puppets etc. are 
tkenext Sutra. Certain pteVimir raised here* 
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things have their essential nature, existence and activity 
dependent upon the Lord, it is possible for them to 
constitute the body of the Lord. This opinion also is not 
better (than the previous one), because, among things 
which are well known to have the character of the body, 
their essential nature is not dependent oa the f will of the 
particular intelligent souls (associated with ^theml. For 
a diseased body does not have its activity depeno^nf op 
the will of that (soul). Again, the Head body Soes hot 
have its existence dependent upon the will of tfeat 


Moreover, dolls and other things, whose essential nature, 
existence and activity are dependent on the will of intelli¬ 
gent individual souls, are well known not to form the body 
of those (souls). The intelligent individual Soul which is 
eternal, has not got its essential nature dependent on the 
will of the Lord. So, there is no possibility of its forming 
His body. 


Moreover, it should not be urged that what is 
restrained solely by another, supported solely by another 
and is subservient solely unto the glory of another—that is 
the body of that other: because this (definition of the 
body) is too wide in that it is applicable to the category 
of action and such others. And it is predicated of the 
Lord that He is not possessed of a body by means of the 
following passages among others: “He is bodiless in 
bodies ” (Hath* Up. II. 2.); and “He is without hands 
and feet, but He moves quickly and seizes (things): 
without eyes He sees, without ears He hears ** (Sfvet. Up . 
HI. 19). 


Therefore, there results mutual inconsistency among 
the Vedanta passages, on the view that the Brahman is the 
cause of the world, inasmuch as there is no relation of the 
body and the possessor of the body between the world 
and the Brahman ; and even if such (a relation) were 
possible, the possibility of evil appertains to the 
Brahman. 
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To such (an argument), the answer is :— 

Sutfa 9 . Na tu dTishtantahh^v^t ( 116 ) 

There is, however, no (such inconsistency); 
because examples (illustrative of the position 
that the Brahman is untainted by evils in both 
the states of cause and effect) are available. 

There is, indeed, no such inconsistency, because even 
where one and the same thing is associated with two 
conditions, examples illustrative of the separate existence of 
good and evil (in those conditions) are available. The 
word "tu” C however ’) points out the impossibility of 
the accrual (to the Brahman) of even the trace of any 
contact with evil 736 


What is stated is this. There is no inconsistency at 
all, even when there is association with the two conditions 
of existence as cause and effect, which are of the nature of 
contraction and expansion respectively, for the Supreme 
Brahman who, for the reason that He owns the intelligent 
and non-intelligent things as His body, forms their Self. 
Because the contraction and expansion appertain unto the 
intelligent and non-intelligent things, which form the body 
of the Supreme Brahman . 


- 736. The previous Sutra h^s 
criticised the view that the 
Brahman is the cause of the world 
on the ground that in the state of 
aplti (or dissolution) the evils of 
the world must attach themselves 
to the Brahman . Here th at 
criticism is refuted. There is 
no Inconsistency between the 
Brahman being the cause of the 
world and His being untouched by 
evil. KSmSnuja now seeks to 
explain Svhy in addition to the 
negative particle (no) the Sutra 


has a d sjuactive particle (tu). 
While na condemns the previous 
aphor sm, tu draws attention to the 
relation of body and Soul between 
the world and the Brahman : this 
relationship is enough to account 
for the Brahman being pure. 
Another view is that na denies thq 
inconsistency alleged in the 
previous ^uira and tu the possibi¬ 
lity of evil accruing to the 
Brahman on the basis of an 
analogy. 
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Indeed, it is well known that the evils existent in the 
body do not appertain unto the soul and the auspicious 
qualities of the soul do not appertain unto the body. For 
instance, childhood, youth, old age, etc., which belong to 
the bodies of gods, men and other embodied souls, are 
not associated with the soul; and knowledge, happiness, 
etc., which are existent in souls, are not associated with 
the body. Then, again, the statements, “A god is 
born ”, “ A man is born”, and similarly “ He is indeed 
a boy, a young man and an old man”, have a primary 
significance. He (the Sutrdkdra) will teach under the 
aphorism beginning with “ While going to another than 
that (*.*., than this body)...” ( Ved . Sut . III. 1. 1), that it is 
the individual soul, only as associated with the body made 
up of the subtle rudimentary elements, that assumes the 
conditions of gods, men, etc.737 

Again, what has been already stated to the effect that 
it is inappropriate for the world, which consists of 
intelligent and non-intelligent things and which is existent 
in the gross as well as the subtle condition to stand in the 
relation of the body to the Supreme Brahman —that is 
(merely) the display of the bad logic evolved out of his 
own brain by one who has not understood the groups of 
Vedanta passages in the light of sound reasoning. Indeed, 
all the Vedanta passages declare that all intelligent and 
non-intelligent things, both in their gross and subtle states, 
stand in the relation of the body to the Supreme Self. 
Surely, in the Ant ary ami-Brahman a (i.e. y Bfih. Up . III. 7.) 
in the recension of the Kanvas and in the recension of the 
Madhyandinas, both of which belong to the school of 
Vajasaneyins, in the passage beginning with, “He who 

stands in the earth.He whose body is the earth ”, all 

the non-intelligent things are individually pointed out; 

737. The point here is that the universe, which is the Brahman’s 
expansion and contraction, body, may be spoken of as 
experienced during creation and appertaining unto tha Brahman 
dissolution respectively, by the Himself. 
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and in the passages, “ He who stands in (the self who is of 

the nature of) knowledge.He whose body^ is 

knowledge (i*e*, the self) ” and “ He who stands in the 
self . . . . He whose body is the self ”, the intelligent thing 
(or the individual self) is separately pointed out, and all 
such particular things are declared to form the body of the 
Supreme Self. 

In the Subaiopanishad also, in the passage beginning 
with “ He who moves within the earth, whose body is the 
earth”, it is quite similarly declared that both the 
intelligent and non-intelligent things existing in all 
conditions constitute the body of the Lord. And then it 
is declared that He is the Self of all beings in the passage r 
“ He is the eternal Self of all beings, is devoid of sins, is 
the divine Lord, the one Narayana 97 (Sub* Up . VII). 

The Smritis also declare the same thing in the 
following passages: “The whole world is Your body” 
(Ram* VI. 120. 29) ; “ That water is the body of Vishnu ” 

( V.P. II. 12. 37) ; “ All that, indeed, is the body of Hari ” 
(V.P. I. 22. 37); “All those things are His body” 
(V.P. 1.22. 84); and u After thinking and willing (to the effect 
that He would become manifest), He (with the desire of 
creating various kinds of creatures) out of His own body...” 
(Mann. I. 8). The meaning is (that He desired to create 
the universe) out of His own body, consisting of the subtle 
elements* 

In the ordinary world also, the word * body 1 has not 
obtained, like the words ‘pot’, etc., the significance of 
invariably denoting substances of the same kind or form* 
but is seen used in its non-secondary significance to denote 
things having forms quite distinct from one another, such 
as worms, insects, fireflies, snakes, men and animals. 
Therefore, the definite determination of its natural and 
primary significance has to be arrived at solely in 
accordance with its use in all cases. And the definition of 
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its significance given by you, such as that it is the means 
of enjoyment of the fruits of karma, is not in accordance 
with its general use in all cases. For that (definition) does 
not extend to the earth, etc., which are stated above to 
form the body of the Lord. 

Moreover, this definition cannot extend to the bodies' 
of the Lord which are chosen of His own free will and the 
bodies of the finally released souls which are to be 
understood from passages like the following: “ He (the 
released soul) is one (Chhand. Up . VII. 26. 2). For, in 
regard to them, there is no occasion for the experience of 
the fruits of karma . 


The chosen bodies of the Supreme Person are not 
particular combinations of earth and the other elements, 
because the Smfiti says : u The body of the Supreme Self 
is not a particular combination of the elements.” (?). 
Therefore, the definition of the body as a combination 
of elements, is narrow. The character of having its 
support dependent upon the fivefold activity of the vital 
air does not extend to the bodies of immovable beings. 
For, even though there is the existence of the vital air in 
immovable things, there is no existence as the supporter of 
the body after being modified fivefold. In the case of 
AhalvS and others, the character of being the abode of 
(active) senses and of being the means of enjoying pleasure 
and pain, does not extend to (their) bodies of stone, wood, 
etc. (regarded as) arising out of karma . 738 


733. The well known itory of 
Ahaiya, the lovely wife of the 
sage, Gmtama, is referred to 
nere. On her seduction by Indr a 
she was cursed to become invisible 
according to Valnmi (Ram. I. 48) 
and to become a stone according 
to the Puranas. Tbe two versions 
can be reconciled by supposing 
that Ahaiya became .invisible in 
her own form when she became a 

II. S.B.—42 


stone, In that condition, capacity 
to know and feel must have been 
dullened. Still, she expated her 
sin by suffering. The body of 
s'one was not for her the means of 
experiencing her karma , but only 
of undergoing the suffering 
brought about by the curse. 
Hence the definition of the body 
under reference does not apply to 
her case. 
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Therefore* this is the definition of the body which is 
to be accepted. That substance which, in regard to # all 
things as can be accomplished by it, is completely (and 
always) capable of being controlled and supported by an 
intelligent soul, and which has its essential nature solely 
subservient unto the glory of that (intelligent soul),—that 
(substance) is the body of that (intelligent soul). 739 The 
non-perception of control in regard to diseased bodies etc. 
is due to the obstruction of the actually existent power of 
control, as in the case of the non-perception of heat etc* 
in fire etc., owing to an obstructing cause. The dead body .: 
has begun to disintegrate even at the time of separation 
from the soul and in the next moment goes to pieces. 
There is description here as a body on account of its being 
a part of a combination completely formed earlier (as a 
body). 

Therefore, inasmuch as all things are completely 
controlled and supported by the Supreme Person in regard 
to what they can do and have their essential nature solely, 
subservient unto His glory, all intelligent and non- 
intelligent things form His body. Statements like “ He is 
bodiless in bodies” (Katha. Up. II. 22) relate to 
the negation in His case of bodies arising from karma , 
because it is declared in the scriptures that He has all 
things for His body as aforesaid. 


739. This defin tion of the body 
is central to Ramanuja’s system 
of thought. For in his view the 
fundamental relation between God 
and the Universe of matter and 
individual salves is that of soul 
and body. Every element in this 
definition has been critically 
examined and shown to be 
essen'i 1. ‘Body’ and ‘soul 1 are 
shown to be reciprocal terms ; the 
intelligent soul is called chetana 
to differentiate it from dharma- 
bhuta-jft&na which also in a sense 
controls the body ; again the 
support given to the body by. the 


soul is not like the support given 
to a. parasite by the body; the 
body is a substance and not an 
action or quality ; it is contro led 
at all times as long it lasts by the 
soul, unlike the servants of a king 
who are controlled in a less 
comprehensive way; the control 
over the Body is exercised in 
respect of the things which the 
body can do ; and the body has 
the capacity for being controlled, 
though the control rnay be more or 5 . 
less complete under varying 
circumstances. 
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In the succeeding sections also {e.g., AdhikaraPa VII) 
this will be expounded. By the two aphorisms—“ The re* 
absorption (of the world into the Brahman) as in that case 
(i.e., of the gold and the ear-rings) will come to be 
therefore inconsistent (with the Vedanta teaching of the 
oneness of cause and effect)” (II. 1.8) and “There is 
however, no (such inconsistency); because examples 
(illustrative of the position that the Brahman is untainted 
by evils in both the states of cause and effect) are available ” 
(II. 1. 9)—the teaching established in the section beginning 
with “ Owing to the other (i.e., the individual self) being 
described (as identical with the Brahman . . {Ved- Sut- 
II. 1. 21) is indicated. 


Sutra 10* Svapaksha doshachcha (MS) 

(The Brahman is the cause of the woild) also 
because of fallacies in his (objector’s) own 
view. 

It is not merely because the argument that the 
Brahman is the cause of the world is free from fallacies 
that it is accepted. It alone has to be accepted, because 
the argument that material Nature is the cause of the 
world is full of fallacies and has to be rejected. Indeed, 
according to the view that material Nature is the cause of 
the world, the coming forth of the world is not properly 
explained. For, according to that view, the coming forth 
of the world is based on the superimposition of the 
attributes of material Nature, through the proximity of 
material Nature, upon the individual soul, who is subject 
to no modifications and is essentially of the nature of pure 
intelligence. 

It has here to be investigated, of what nature is that 
proximity to material Nature, which forms the cause of the 
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superimposition of the attributes of material Nature on 
the individual soul, who is subject to no modifications and 
is of the nature of pure intelligence. 1$ it merely the 
existence of material Nature, or is it any modification 
belonging to it, or is it any modification actually existent 
in the individual soul ? Surely it is not (any modification 
that is) existing in the individual self, because such (a 
modification) is not known. It is not modification of 
material Nature either, because it (the modification) is 
admitted to be an effect of superimposition and cannot 
possibly form the cause of the superimposition. If the 
mere existence (of material Nature) be accepted as (its) 
proximity (to the individual soul), then there arises the 
possibility of the superimposition even in regard to finally 
released souls. Thus, according to your view, the coming 
forth of the world is inappropriate. This topic will be 
elaborately dealt with on the occasion of refuting the views 
of the Sankhyas under the following aphorism and others : 
“ Even if it be accepted (that it may be proved that 
material Nature is the cause of the world, it should not be 
inferred as such a cause), because there is no purpose 
(served by the inference) ” ( Ved. Stff. II. 2. 8.) 

Sutra 11. Tarkapratishthanadapi (no) 

(The view that material Nature is the 
cause of the world cannot prevail) also because 
(mere) syllogistic reasoning (in support of it) is 
devoid of solid ground . 740 

The view that the Brahman is the cause of the world, 
which is based on the scriptures, is alone,t9 be accepted, 

740. Sulfas 11 and 12 are taken arise only after the disposal of 
asonc by ^ ihlcara. The jusfcifi- Sutra 11. Similar cases occur 
cation for Ramanuja’s arrange- with reference to 1.1. 5 & 6, 
ti lent is that Sutra 12 raises and 1,1., 12 & 13, and 1 ?. 4 « 5. 
answers an objection, which can 
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because also (mere) syllogistic reasoning has no firm 
foundation. And the view that material Nature is the 
cause of the world should not (be accepted). The 
instability of (mere) syllogistic reasoning is seen from the 
mutual conflict of the hypothetical arguments advanced by 
the Buddhists, the Vai&eshikas, the followers of AkshapSda, 
the Jainas, Kaplla and Patafijali.? 41 


Sutra 12* AnyatMnumeyamiti 

chedevamapyanirmokshaprasaAgafa ( l5 W 

If it be said that it (i.e., material Nature) 
has to be inferred (as the cause of the world) 
otherwise (than in the manner of other schools), 
in that manner also there occurs the possibility 
of getting no freedom (from the evil of 
instability of mere syllogistic reasoning). 

After having rightly found fault with the now actually 
available syllogistic reasoning of the Buddhists and others, 
it may be said that we shall infer the view that material 
Nature is the cause of the world ‘ otherwise that is, in 
such a manner that it overcomes the errors pointed out. 
If it be so held (it is stated in reply that) * in that manner 
also that is, in regard to you, who have the support only 
of logical reasoning which has its source in the intellect of 
man, there exists the possibility of its being condemned 
in that same manner and at different times and places by 
logical arguments conceived by persons more skilful than 
you in perverted reasoning. Thus, it is not possible to 


741. &dtya, Ulakya, AksbapSda, reasoning. The four name* stand 
Kshapana, Kapil* and Vataftjali for the Buddha, KanSda, Gan tarn* 
are listed as makers of philosophl- and Jina. PataWjall is the 
cal systems based on mere logical founder of the Yoga system. 
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avoid the absence of freedom from the evil of the 
Instability of logical reasoning. • 

Therefore, the lastra alone is the criterion of truth in 
regard to the subject which is beyond the reach of the 
senses. Only for the purposes of supplementing and 
supporting it, logical reasoning has to be adopted. And 
accordingly the following passage says :—“ Whoever with 
the help of logical reasoning which is unopposed to the 
Veda-§astra y puts together the teaching on duty as given 
by the sages, he knows duty and not others . y> 
( Mann . XII. 106). (Here) the meaning of being ‘unopposed 
to the Veda-sastra * is that it is not opposed to the $d s tra 
known as the Veda? '* 

Therefore, inasmuch as it is opposed to the Veda, the 
Sntfiti of the Sankhyas has to disregarded for the purpose 
of obtaining therefrom logical arguments, which, as aids 
and supplements to the Veda y have the character of 
explaining the teaching of the Veda. 

ADHIKARANA IV 

SISHT APARIGRAH A DHIKARAN A 

fer^nrforgr arfa arranrr: 

Sutra 13 . Etena sishtdparigraha apt 

vyakhydthdh 051) 

By means of this (reasoning), the other 
unacceptable views are also explained. 

“The other” means the rest (ofthe views). The 
unacceptable views are those in which the acceptance of 

742. ‘ Veda-hastra ’ m y also Ramanuja's explanation of 'the 

be taken to mean ‘Veda and correct meaning, 
iasfra (of K»pila)'« Hence 
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the Veda finds no place. 743 What remain to be considered 
and afe unacceptable are the other views in which the 
Veda finds no acceptance* “ By means of this (reasoning), u 
i.e., by refuting the view of the S^nkhyas which is not 
accepted by the Veda , it is to be understood that the views 
of the Vaifceshikas, the NaiySyikas, the Jaina$ and the 
Buddhists stand refuted. 


An additional doubt, however, is raised to the effect 
that, inasmuch as all these schools agree in holding the 
infinitesimal atoms to be the cause of the world, it is not 
possible to say that the logical reasoning which relates to 
the (establishment of the) causal entity has no solid 
foundation. The answer to this objection is this. 
There is certainly agreement among them so far. 
But there is no difference among them in regard to their 
being based upon (mere) logical reasoning^ and in regard 
even to the essential nature of the infinitesimal atoms, 
there is disagreement among them. They hold them-(be., ; 
the atoms) to have the character of the void and not to 
have the character of the void, to possess the character of 
knowledge and to possess the character of an object of 
knowledge, to be momentary and to be eternal, to be 
absolute and to be restrained in more than one place, to be 
real and to be unreal, etc. 7 * 4 For these reasons, it (i.e. f 


743. The expression ‘ 
parigtahi !Jt’ f in the Sutra is 
interpreted by Ramanuja differ¬ 
ently from 3ahkar*. The latter 
took it to stand for ‘those views 
which are not accepted bv 
disciplined exemplars’* Ramanuja 
tries to include SShkhya also 
among the unacceptable views by 
his exclination. The additional 
doubt here, according to &aftkara, 
is t'iat logic cannot be lightly 
dismissed as inconclusive, as it 
has been well developed by the 
B»ddh st* *nd the NliyByikas. 
Ramanuja feels that the atomis 
theory of the origination of the 


universe has to be specifically 
referred, to here." 

7*14. Among the atamists, the 
Madhyamika school of the 
Buddhist** believe the atom to have 
the character of the void ; the 
Yogachara school regard it as 
having the character, of know¬ 
ledge ; all Buddhists except the 
Madhyamika hold the atom to be ? 
momentary ; the Jainag suppose it 
to be restrained in more than, one 
place ; the Yog8charas think that 
it is unreal, while the Vais'eshikas 
and the Naiyayikas declare 
it to be real. More particular* 
about these systems are given 
later in Ved t S&t, (II. 2). 
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their logical reasoning) undoubtedly possesses no solid 
basis to rest upon. 

ADHIKARANA V 


BHOKTRAPATTYADHIKARANA. 



Sutra 14> Bhohtrap after avihhaga&chet 

sy<rl lok a vat t 1 5?) 

If it be said that because it fie., the 
possession of the body) makes Him pet into the 
condition of the enjoyer(of pain and pleasure), 
there is non-distinction fof the Brahman from 
the individual soul), it (i.e., distinction) is possi¬ 
ble, as in the world. 

Again, the Sankhya raises the following objection* 
It has been already stated above that the Supreme 
Brahman , who owns; as His body, all the intelligent and 
non-intelligent things, both in their gross and subtle states, 
possesses the character of both the cause and the effect, 
and that therefore there is a distinction in nature between 
the individual Self and the Brahman . This distinction, 
however, cannot possibly exist* For, when the Brahman 
possesses a body, He gets into the condition of the 
enjoyer ; and it is impossible in the case of the Lord also, 
as in that of the individual self, to avoid the condition 
of being the enjoyer of pleasure and pain arising from the 
condition of being the possessor of a body. 

It may, however, be said that the reply to the 
possibility of such enjoyment taking place in the case of 
the Lord has been given in the aphorism : “ If it be said 
that (owing to His association with the heart which is a 
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part of the body) there results (to Him) the experience (of 
pleasure and pain), it is replied that it cannot be so; 
because that (which gives rise to such an association) is 
different (from mere corporeal association).* 1 (Vtd-S&t 
1. 2. 8). It is not right to say so. 

Indeed, under that (aphorism), it has been stated that 
to Him, who as the object of worship is ever seated in the 
abode of the heart (of the worshipper), there is no. 
possibility of enjoyment (of pleasure and pain) merely by 
reason of His being inside the body. Here, however, it is ■ 
stated that if, like the individual soul, the Brahman also is* 
associated with a body (as its lord), then, as in the case of 
that (individual soul), the possibility of being the enjoyer 
of pleasure and pain cannot be avoided. It is in fact 
observed in regard to the individual souls which are 
embodied that, though there are no modifications like 
childhood, old age etc. due to the body, there is association 
with pleasure and pain arising (respectively) from the 
harmony and imbalance of the humours of the 
body. ? * 

The scripture also says the same thing thus :—“To 
him who remains with a body, there i$> indeed, nO 
destruction of the pleasing and the unpleasing ; the pleasing 
and the unpleasing touch not him who remains without a 
body **. ( Chhand . Up- VIII. 12. 1.). Therefore, according 

to the view which upholds the Brahman with a;body to bt 
the cause of the world, it is impossible for any distinction 
to exist between material Nature and the individual soul, 
and according to the view (of Yadavapraka&a) which 
upholds the absolute Brahman to be the cause of the 
world, there will result to Him the condition of being the 
substratum of ail characteristics existent in the world, such 
as wrong aims of life etc., as in the case of clay, gold and 
such other things (in their causal state becoming the 
substrata of their characteristics in the state as effects). 
For these reasons, the view whic^ maintains material 
II. S.B.—43. 
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Nature to be the cause of the world is, indeed, 

better* 7 4 5 

If it be so argued, the reply thereto is as follows. 
“ It {i.e.y distinction) is possible as in the world Indeed, 
distinction obtains between the nature of the individual 
souls and that of the Lord. As a matter of fact, the 
attainment by the individual self of the condition of the 
enjoyer of pleasure and pain, which is due (respectively) to 
the harmony or disharmony of the humours of the body, 
is not due to his being possessed of the body. On the 
other hand, it is due to his kartnas> which consist of merit 
and demerit. The passage beginning with *‘To one who 

has a body.. *.” ( Chhdnd . Up . VIII. 12. 1.) relates 

to the body produced through the effects of karma , 
because there is not even the trace of the wrong aims of 
life in relation to the individual self who is freed from the 
bondage of karma f who has his true form revealed and; 
who possesses a body, according to the following passages : 
u He is one, he is three-fold ” ( Chhdnd . Up . VII. 26. 2.) ; 
** If he became possessed of the desire to go to the world 

of the manes.” ( Chhond . Up . VIII. 2. 1.) ; and 

“ He moves about there, eating, playing, enjoying ” 
(Chhdnd. Up . VIII. 12. 3.). There cannot at all be the 
possibility of the slightest trace of the wrong aims of life 
in regard to the Supreme Self, who is devoid of sin, 
because there is riot the slightest trace of contact with 
karma (in His case), even though He has for his 


745. ’The problem of evil is 
discussed under this Sutra as well 
as under I. 2. 8 ft HI. 2.12. In all 
three places the relationship of the 
Brahman a* the soul to the world 
whirh is His body, is dealt with. 
Under I. 2. 8, the question was 
whether evil does not taint the 
Brahman by His mere presence in 
the body. Tne reply drew atten¬ 
tion to the f act that the Brahman 
and the individual self are present 
in the body for different reasons. 


Now it is asked whether lordship 
over the body does not taint the 
Brahman . The answer is that 
the individual self does not expe¬ 
rience pain and pleasure by reason 
of his being the lord of the body, 
but on account of the effects of 
karma . These effects are again 
in tne form of the favour or 
disfavour cf the Brahman . 
Another aspect of the problem, 
will be dealt with under IJI. 2. 12. 
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characteristic the possession of the entire universe in its 
gross and subtle states as His body. 74( 5 

“ As in the world/’ For instance, in the world, 
although in regard to those who obey the king’s mandate 
and those who disobey it, there is association with pleasure 
and pain arising out of the king’s favour and disfavour 
(respectively), yet there does not result to the king who 
issues the mandate, merely by reason of his possessing a 
body, the condition of the enjoyer of the pleasure and 
pain consequent upon obedience and disobedience to the 
mandate. 

The commentator, Dramida, says the same thing thus: 
“Just as in the world a king, while he is in a place 
which is full of insects, extremely unpleasant and beset 
with evils, is not touched by the evils having his body 
fanned to by fans etc.; protects his beloved people; and 
uses enjoyable things like sandal paste etc. which cannot 
be enjoyed by all ordinary people ; similarly, this Lord of 
the worlds, who has His own power as his moving chowrie 
fan, is not touched by evils, protects His world like the 
world of Brahma (the four-faced creator) and uses 
enjoyable things which cannot be used by ordinary 
people/’ 

Modifications in regard to the essential nature of the 
Brahman are not admitted, as are admitted in the case of 
clay, gold and other such things (in their causal condition). 
For there are scriptural texts which declare that He his an 
immodifiable nature anJ that He is devoid of all evil etc. 


746. It should be noted that the 
•criptural p .ssages under refer¬ 
ence are interpreted differently 
by the SSnkhya and the Vedantin . 
Mere association with the body is 
taken to be meant by the Sank by a; 
the latter understands here only 
the association of the self with a 


body under the influence of 
karma. The possession of a 
body or bodies by the freed soul 
does not bring it misery. Neither 
can any evil attach to the Lord 
who doe* not acquire His body 
under the influence of karma . 
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This aphorism, however, has been interpreted by 
other schools 747 as intended to deal with the distinction 
(between the Brahman and the individual salf) by means 
of the illustrative example of the foam, the wave and the 
ocean, after raising the doubt that there is no distinction 
between the enjoyer and the object of enjoyment according 
to the view which upholds the Brahman to be the cause of 
the world. It is not right to say so. Because those who 
accept the view that creation proceeds out of the Brahman , 
which is possessed of a limiting adjunct, or nescience, or a 
power contained within itself, cannot consistently make 
out such an objection and answer it (under this aphorism 
as we have done). That which is conditioned by the 
limiting adjunct, or nescience, or power involved in the 
causal entity possesses the state of the enjoyer, and the 
limiting adjunct (as well as the nescience or the power) 
possesses the condition of the object of enjoyment. It is 
indeed impossible for those two things (the Brahman and 
Its limiting adjunct) which are distinct from each other to 
attain the state of each other. 

The modification of the essential nature (of the 
Brahman) cannot certainly be accepted by those (schools) 
also, because according to the aphorism (If. 1. 35) 
beginning with “ If it be said there is no karma (or results 
of works) before creation because of (the declaration in the 
scriptures) of the non-distinction (between the individual 
selves and the Brahman prior to creation), it is replied that 

747. The reference is to 
oankari, BhSskara and Yslava- 
praUSs'a. Nescience is posited by 
$aiik »ra } limiting adjuncts by 
Bhaskara and a power or 
capability by YgdavaprakSs'a. 

See Note 235 and pp. 275—181 
of Vol. I for outlines of the views 
of BhSskara and Yadavaprakas'a. 

It may be noted that, while 
R5m3nuja and NimbSrka take 
bhoktl'apatti in the Sutra to 
mean the attainment of the 


condition of the enjoyer by the 
Brahman, Sankara understands 
thereby the object of enjoyment 
becoming the enjoyer. K may 
also be noted that Vallabha’s 
interpretation is similar to 
Sankara’s. Madliva seeks to 
establish the difference between 
the individual self and the 
Brahman in moksha on the basis 
of the known difference in 
Samsara. 
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it is fiot right to say so, because both (the selves and karma) 
are beginningless* . . ,” the beginninglessness of the 
individual souls and of the karmas associated with them 
is propounded. Even if the modification of the essential 
nature of the Brahman be accepted to be the world, the 
doubt regarding the acceptance of the non-distinction 
between the enjoyer and the object of enjoyment does not 
arise in any one ; because the distinction between the 
enjoyer and the object of enjoyment is appropriately raised 
as in the case of pots, dishes, bracelets and crowns etc., 
which are the modifications of clay and gold. And even if 
there should be aiiy modification of the essential nature 
(of the Brahman), the Brahman Himself will have both the 
state of the enjoyer and the state of the object of 
enjoyment* Thus, again, there arises inconsistency 
(according to the view of these schools). 

ADHIKARANA VI 

ARAMBHAN ADHIKARANA. 

Sutra 75. Tadannnyatvamarambhanaiabdadibhyah 

0 53) 

The identity (of the world) with Him is 
made out from the passages containing the 

words drambhaya ®tC« 

In the aphorism, “ If it be said that (in case distinction 
between the cause and the effect is accepted, then) the 
non-existence (of the effect in the cause will have to be 
accepted), that is not right. Because what is stated thereby 
is merely that there is no such invariable rule (that like 
gives birth to like)” (II. 1. 7) and other such (aphorisms), 
the Brahman was propounded to be the cause of the world 
on the assumption that there is identity of the world, 
which is the produced effect, with the Brahman , who is 
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its cause. Now that same identity is first contro^rted 
and then established. 

Here the followers of Kanada (i.e., the Vai&eshikas) 
hold as follows:—It is not possible for the effect to be 
identical with the cause, because (the idea of) that effect 
is recognised as a distinct state of consciousness (from that 
of the cause). Indeed, the states of consciousness 
relating to the cause and the effect, as, for instance, to 
the threads and the cloth, the lump of clay and the pots, 
are not of one and the same form. Because there is also a 
difference in the words (denoting the cause and the effect). 
As a matter of fact, threads are not cloth, nor is the cloth 
called the threads. 

Again (there can be no such identity), because there 
is difference (between the causes and effects) in regard to 
the work (done by them severally). Surely, water is not 
brought by a lump of clay, nor is a wall built by a pot. 
(There can be no such identity) also, because there is 
difference in time (between causes and the effects). At a 
former time is the cause and at a later time the effect. 
(There can be no such identity) also, because there is the 
difference in shape (between the causes and their effects). 
The cause (i.e., clay) has the form of an undefined lump of 
matter, the effect (i.e., the pot) has the form of a central 
portion resting on a broad base. It is only thus that a pot 
is said to be destroyed, even though the lump of clay is 
existent. There is also seen to be a difference in 
number (between causes and effects). Threads are many 
and the cloth is one. 

Moreover, the activity of the agent (producing effects) 
would be useless. If the effect is the cause itself, what is 
there that remains to be accomplished by the activity of 
the agent ? If it be said that, though the effect is existent 
(already in the cause), the activity of the agent is necessary 
for (acquiring) fitness to do work (such as bringing water 
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by means of the pot), then the activity of the agent ha« 
always # to continue. And as the whole would always have 
to exist, the distinction of eternal and non-eternal things 
ceases to exist. 7 

Again, it may be said that the effect which is itself 
previously existent in an unmanifested condition is made 
manifest by means of the active interference of the agent 
(producing effects); and that, therefore, it is held that the 1 
agent has a purpose and that the distinction of eternal and 
non-eternal things remains. This is not right; because,' 
on the supposition that one manifest thing (i.e., effect) stands ; 
in need of another manifest thing, there will result the* 
fallacy of a regrtssus ad infinitum ; and because also, on 
the supposition that there is no such need, it follows that 
the effect has to persist eternally before consciousness, and 
because, again, if it be admitted that the manifestation (of > 
the effect) has an origin, room is given for the view that 
the effect is non-existent (in the cause). 7 ^ 

Moreover, if it be held, that the activity of the agent 
is that which manifests a thing, then it will follow that by' 
means of the activity of the agant which relates to (the 
manifestation of) a pot, there is manifestation also of the 
water-jar of the ascetic and such other things. For lamps- 
and such other things, which admittedly possess the power 
of manifesting things, are not seen restricted to any 
particular thing to be manifested. Indeed, it is not true 


748. B ght reasons are here 
given why there can be no 
identity between the cause and the 
effect, according to K^nada. (i) 
The ideas and (ii) the words 
descriptive of them are different, 
(iii) Their shapes and (iv) numbers 
vary. (v) Different works are 
done by the cause and the effect, 

(vi) They exist at different times. 

(vii) The effect is brought about 
by work done ou the cause, (viii) 
Mon-eternal things show the 


cause and the effect to be different. 
Two other arguments are implied.' 
(ix) There is d fference on account 
of modification and s : ze. (X* 
When the cause exists, the effect 
does not exist, and vice versa. 

749. The followers of Kan3da 
here attack a theory of causality 
very similar to that of the 
Vtd&ntin. Three possibilities 
from the theory are envisaged, 
and all the three are criticised as 
illogical, * 
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that the lamp lit for (making) a pot (visible) does not 
manifest water-jars of the ascetic and such other things. 
Therefore, it is only as forming the cause of the origin of 
an effect that is non-existent that the activity of the agent 
has a purpose. 


Thus, the view is disproved that the effect is 
(previously) existent (in the cause). And it cannot be said 
that the postulation of an invariable (antecedent) cause 
(for any particular effect) proves the effect to have surely 
existed (previously) in the cause. Because this is 
appropriate solely through the fitness inherent in the cause 
(for giving rise to a particular effect). 7 5° 

It may again be objected that the activity of the agent 
finds no scope even according to him who holds that the 
effect is non-existent in the cause. Inasmuch as before its 
being produced the effect has no existence, the activity of 
the agent ha* to exist elsewhere than in the effect. In such 
a case, as those other things (where the effect exists) are 
undetermined, it follows also that the activity of the agent 
which is related to the threads may be said also to produce 
the pot. But it is not right to hold this view. For a 
particular cause is capable of pro lucing a particular effect, 
and by mean? of the activity of the agent which is associated 
with that cause, the production of that effect is 
accomplished. 

In this connection, some (i.e., the Advaitins) say as 
follows : The effect is identical with the cause. For there 
is nothing which is called an effect, which is in reality 


750. , The answer Is here Riven 
by the followers of KanSfla to 
the objection: if the effect is 
altogether new, why should 
particular causes be chosen to be 
wrought upon for the production 
of particular effects? The reply 
is that a particular cause has a 
peculiar capacity or fitness rather 


to produce the effect associated 
with it. The potter chooses clay 
for the making of a pot, because 
the clay has a fitness for giving 
rise to a pot On being worked 
upon, and not because the pot 
exists in a latent condition in the 
clay. 
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other than its cause. For every effect and the way in which 
it is practically realised are founded on ignorance. For 
instance, effects such as pots and dishes, that are 
conditioned in their existence solely by means of the way 
in which they are realised for practical purposes and that 
again are other than the clay which forms their cause and 
which is perpetually known to exist in its modifications like 
pots and other things—(these effects) are all unreal, while it 
is the substance of the clay itself forming their cause which 
is real. 

Similarly, the whole of this universe, which is other 
than the Brahman who is pure existence devoid of attributes 
and forms its cause, and which in practical realisation is 
conditioned as the principle of egoity and so forth, is 
unreal; while it is the Brahman Himself who is pure 
existence and who forms the cause, that is real. For 
whatever reason this is so, for that same reason there is no 
effect other than the cause. Hence the effect is identical 

with the cause.7 5i 

It should not, however, be said that the illustrative' 
example (given above of pots and clay) is inappropriate, for 
the reason that unreality is not established in regard to pots 
and such other effects, as it is in regard to silver and other 
things falsely perceived to exist in the mother-of-pearl etc. 
Tor there, also, it is merely the substance of clay that is 
alone established by reasoning as being real; and anything 
other than it (i e., clay) is disproved to exist by reason. 

What then is the reasoning here ? It has already been 
observed that the substance of clay alone is capable of 

751. The Advaitins interpret that any real effect other than 

this Sutra to mean that there is the cause exists. Their general 

nothing real other than the view on the Brahman being the 
Brahman who is the cause. sole reality has been stated at 

Ananyatva is not taken to indi- some length in Vol. I, pp. 24-47. 

cate being non different from (i.e., The reasoning hereafter is more 
identical with) the effect, but or less on the same lines, but with 
having none else in existence other special reference to the context 
than oneself. The Advaitins also here. The reality of distinction 
oppose the Vais'esh ka thesis that was denied there, the reality of 
the effect is different from the effect is denied here, 
cause, but they do so by denying 

II. S.B.—44 
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persisting before the consciousness and that anything other 
than it is logically excluded in perception ; and that in the 
illustrative example of the snake (or crack in the earth, or 
stream of water) falsely perceived to exist in the rope, and 
in other such (examples), it has indeed been observed that 
ropes and other such things which persist before the 
consciousness and form the basis (of false knowledge), are 
all real, and that the snake, crack in the earth, stream of 
water etc*, which are logically excluded in perception, are 
all unreal. Similarly, the substance of clay itself which 
persists before the consciousness and forms the basis (of false 
knowledge) is real, while pots, dishes etc., which are 
logically excluded from perception, are all unreal. 752 

Moreover, the Self which has real existence has no 
destruction, and the horns of the hare etc., which have no 
real existence have no manifestation (to consciousness). 
Therefore, an effect which is capable of both manifestation 
and destruction is known to be that which is indescribable 
either as existence or as non-existence. And what is (thus) 
indescribable is quite unreal, like the silver etc. falsely 
perceived to exist in the mother-of-pearl etc., and the 
indescribability also of such (silver etc.) is established by 
means of perception and stultification. 753 


752* Compare Vol, I, pp. 39-40, 
and the syllogisms given there. 
Similar syllogisms underlie the 
reasoning here ; (i) The substance 
of clay is real, because it continues 
to persist like the rope in the 
instances of the rope-serpen* etc. 
(ii) Pots, dishes, etc., are un¬ 
real, because they are all excluded 
from perception, one after another, 
like the snake, the crack in the 
earth, the stream of water etc., in 
the above examples. 

753. Here the world is sought to 
be proved to be unreal on the 
ground that it is neither a real 
entity like the Brahman nor a non¬ 


entity like the horns of a hare. 
See Note t43 of Vol. I. The 
syllogism here is: Pots, dishes 
etc. are unreal, because they are 
neither entities nor non-entities, 
like the silver falsely perceived to 
exist in the mother-of-pearl. Un¬ 
reality here is not regarded as 
failure to persist before the con¬ 
sciousness, but as that whici is 
liable to be stultified by knowledge. 
See the definition of ‘unreality* 
given in Vol. T, p. 26. This view 
of unreality is ascribed to the 
Vivalana school of Advaitins , 
deriving from Padmapgda, a 
disc pie of Sankara. 



Adhik. VI, Sut. 15] ALL EFFECTS UNREAL 343 


Again, it may be asked whether the causal substance 
of clay and other such things which produce effects, do 
produce such effects in their unmodified state, or do so 
after assuming any particular condition. Surely, they do not 
do so in their unmodified state, because (then) it follows that 
they are always producing effects. Nor do they do so after 
assuming any particular condition. For this assumption of 
a particular condition also has to be similarly based on 
another previously assumed particular condition ; and that 
(previously assumed condition) has to be similar (that is, 
based on another condition). There will thus result the 
logical fallacy of a rctrogressus in infinitum . 

If it be said that it (i.e., the causal substance) in its 
unmodified state alone, but in association with a particular 
place or a particular time or a particular instrumental cause, 
produces its effect, it is replied that it is not right to say 
so. For the association (of the cause) with a particular 
place etc. also does not, for the reasons stated above, 
exist in regard to it, either in its unmodified state or in any 
particular condition. 751 

Again, it should not be urged that pots, necklaces, 
curds, etc. are respectively seen to be produced out of clay, 
gold, milk, etc., that no stultification is seen by reason of 


754. Here a possible objection 
4o the inference that pots, dishes 
etc. are unreal, because they 
are all excluded from perception, 
one af:er another, is sought 
to be answered. Rxcluson is not 
concomitant with unreality. "The 
logical exclusion of a th ng (which 
is perceived in relation to a 
particular place and a particular 
time) from a different place and a 
different time is not ... seen to be 
invariably concomitant with un¬ 
reality ...” (Vol. I. p. 57.) The 
logical exdusoa is concomitant 
with unreality when the limiting 
conditions as regards stultification 
are perceived. These are per¬ 


ceived in regard to the cognition 
of silver in the mother-of-pearl, 
but not in regard to the cognition 
of pot*, potsherds etc. The argu¬ 
ment is similar to pointing out 
that the inference that the 
mountain is smoky because it is 
fiery is fallacious ; for smokiness 
is concomitant noi with fire in 
general, but with fire iu associa¬ 
tion with wet fuel. The reply to 
this criticism is that the effect, if 
reel, should be capable of being 
logically defined. But it is not so, 
and is hence unreal. Compare the 
Advaitins * simil ar argument 
about differentiation in Vol. I, 
p. 38* 
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the condition which is perceived in relation to time, place, 
etc., unlike in the case of the silver falsely perceived in the 
mother-of-pearl (where such stultification is seen) ? and 
that, therefore, those who depend upon perception, have 
necessarily to accept the view that the effect is produced 
out of the cause. (This view is untenable) because, in 
regard to this view, no alternative of any kind is 
admissible. 

(Thus) it is asked whether it is merely the gold and 
other things that are the cause of the mystic cross ( svastika) 
etc./ or whether it is (the form of) the necklaces and 
others that is the cause thereof, or whether it is the gold etc. 
as forming the basis of necklaces, etc. 755 Surely, the gold 
and other things themselves are not such causes, because 
there is no effect that is different from the gold etc., and 
because also nothing can possibly form its own cause. If 
it be said that the (effect of the) mystic cross (svastika) is 
seen to be distinct from the gold (i.e., the cause), it is 
replied that it is not distinct. For gold is recognised (in 
both), and because also nothing is perceived (that is) over 
and above gold. If it be said that the distinct entity (in the 
effect) is proved by a difference in the knowledge Trelating 
to both) as well as by a difference in the words (expressive 
of both) and by other differences, it is replied that it is not 
right to say so. Because the difference in knowledge, in 
words and other differences which are all conditioned to 
arise in relation to an indefinite entity, have an erroneous 
basis,—like the difference in words, and the difference in 
expression of and relative to the knowledge of silver in 
the mother-of-pearl and other differences,—and in 


755. Gold, a primary product 
(ruchaka ) and a secondary pro¬ 
duct ( svastika ) are here Under 
consideration. 1 RuChaka ’ has 
been taken in its ordinary sense of 
‘necklace*, but it may also mean 
a coin. The svastika jewel is 
supposed to be made by melting the 


ruchaka . The point here is that 
neither mere gold as substance, 
nor the form of the ruchaka , 
nor gold as qualified by the form 
of the ruchaka , can be shown io 
be the cause of the effect, 
svastika . 
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consequence, they (i.e., such differences) are incapable of 
proving the existence of any other entity distinct (from the 
cause). 

Nor are golden necklaces etc. the causes of the mystic 
cross ( svastika ) etc. For the golden necklace is not 
perceived by you in the mystic cross (svastika), as threads 
are perceived in the cloth. Nor again is gold as forming the 
basis of -golden necklaces (the cause). For gold is not 
perceived 5& # &ef*nifstic cross in the form in which it forms 
the basis of the |blden necklace. 

Thus,- ameffect which is other than the cause, such as 
clay, etc., is‘Seen to possess the character of an unreality. 
Therefore* the whole world which is other than the 
Brahman , being an effect, is unreal. 

» * 

The aforesaid view regarding the unreality of the effect 
has been explained on the basis of the assumed reality of 
clay and other (causes), in order that it may be the more 
easily understood that whatever is distinct from the 
Brahman possesses the character of unreality. In reality, 
however, clay, gold and other such causes are unreal like 
pots, golden necklaces, and other such effects (respectively). 
For all of them ar? alike one another in being the effects 
evolved out of the Brahman. 

It may be made out that whatever is distinct from the 
Brahman possesses the character of unreality, (not merely 
from reasoning butjalso from the following and such other 
passages from the scriptures: “ All this has its Self in 

That; It is true ” (Chhdnd. Up. VI. 8. 7.) ; and “ There is 
nothing here that is many and varied ; he who sees the 
world as though it were varied attains death from death 19 
{Brih. Up. IV. 4. 19) ; “ Where, indeed, there comes into 
existence duality as it were, there one sees another. 
Where, however, all has become the Self to him, there 
who shall see whom by what? 0 ( BTih . Up . II. 4. 14. 
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IV. 5. 15) ; and “ Indra is known to assume many forms 
through the power of illusions ’* ( Bfih » Up. IL 5. 19).^ 

Moreover, it should not be supposed that the purport 
learnt from the scripture is contradicted by perception. 
For every effect is, in the manner mentioned above, known 
to possess the characteristic of unreality. Further, 
perception has pure existence for its object. Even if there 
be contradiction (between perception and scripture), there 
is the reason given (in support of the view) that the kastra 
is a more powerful criterion of truth 75 ?—the sdstra which 
cannot possibly have any defects such as those arising out 
of the innate impression of distinction ; which finds its 
scope at last (after other means of proof have been 
stultified) ; 758 which, though in regard to its essential 
nature (as a collection of words), and in regard to its other 
characteristics, it stands in need of perception and other 
means of proof, does not desiderate any (such other 
means of proof) for making out its meaning ; and which 
does not also admit of errors cropping up. Thus, all 
things other than the Brahman wfyo forms the cause, are 
unreal. 

It should not moreover be supposed that, owing to the 
unreality of the world, there arises unreality in regard to 
the individual self (also). For it is the Brahman Himself 
who has assumed the condition of the individual self. It is 


756. The authority of the scr p- 
ture is invoked to support t >e 
conclusions reached by reasoning. 
The first quotation from the 
Chhand. Up. (Vi 8. 7) strikes the 
keynote. The gramm it cal equa¬ 
tion here is taken to show the 
stultification of the reality of the 
world, and the affirmation of the 
Brahman as the sole reality. 
When a pillar, for instance, is 
mistaken for a thief in the d*rk, 
the statement, “The pillar * is the 
thief”, stultifies a previously exist* 


ing wrong conception. Compare 
Vol. I, pp. 188-189. Indra in the ^ 
pissage from Bfih. Up. stmds 
for ‘the Highest Lord*. 

757. It is declared here that the 
Vedas do SCO* fie effect to be 
Unreal, that tUis w-U nave to be 
accepted evenifitis cin^radiced 
by perception, and that it is not so 
contradicted. Compare Vol. I, 
pp. 29-30 and 37-33. 

758. The reference is to the 
so called apachchheda nyaya, 
explained in Vol. 1, Wote 30. 
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indeed the Brahman Himself that experiences the condition 
of tjie individual self in all bodies, according to the 
following among other scriptural passages : “ Having, as 

this, individual self, entered into . . < Chha n d . Up.^ VI. 

3 2); “ The one Lord is hidden in all beings " (Svet- Up* 
VI. 11); “ The one God was in many places ” (Taitt. Ar. 
III. 13); u This Self, hidden in all beings, does not shine ” 
{Rath. Up. Ill* 12); and “ There is no seer other than 
Him ” (Brih. Up. Ill 3. 23). 

It may, -however, be objected 7 ^ that if the Brahman, 
who is only one, experiences the condition of the individual 
self in all bodies, then the perceptual recognition of the 
pain and pleasure in all bodies will have to be as in the 
expressions, ‘ There is pain in my leg,’ and ‘ There is 
pleasure in my head \ Moreover, there will have to be no 
such settled relative positions such as the individual self 
and the Lord, the bound and the released, the pupil and 
the teacher, and the state of ignorance and the state of 
knowledge. 

Here (in this connection) some who certainly are of 
opinion that the Brahman has no second, explain the 
present position thus. 760 The quality of being the enjoyer 
of pleasure, the quality of being the enjoyer of pain, and 
all other such qualities, all of which belong to the individual 


759. The o 1 '*o r s here irny be 
taken to be Rs nanuja and the 
followers of Bhedabheda. 

760. Among the Advaitins , 
there is awde variety of views in 
regard to fundamental problems. 
Most of them may be found 
summed up in Appavya Diksbita’s 
Siddhantale&asangraha . Two 
broad divisions of thought seem to 
be referred to now by RamSnuja— 
those who locale ignorance in the 
jvoa and these who locate It in the 
Brahman . The former .school, 


associated with VSchaspati Mis-ra, 
is first outlined. RahgaramSnuja 
quotes from VHchaspati’s Bhamati 
on ^nnkara’s commentary on 
Ved. Sut. (I. 4. 3 & 9) to show 
that ignorance is located in the 
jivas and that every jiva has a 
different ignorance. To V5chas- 
pati, the individual self is Pure 
Consciousness defined and delimit¬ 
ed by ihe internal organ. It is not 
a reflection of the Brahman in 
ignorance, as some others hold. 
But he uses the analogy of reflec¬ 
tion to clarify his points. 
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selves that are the reflections of the Brahman who is one 
only, are fixed with reference to the influence exercised 
by particular limiting adjuncts (on those selves) ; in the 
same way in which smallness and largeness, purity and 
impurity, and other such qualities which are observed in 
reflections of the same one face in gems, swords, mirrors 
and other such things (appertain to the limiting adjuncts 
and not to the face). 

It might be objected that, as has already been stated, 
the individual selves are not distinct from the Brahman in 
the following scriptural passage: “Having, as this 
individual self entered . . ( Chhartd . Up. VI. 3. 2). This 
is true as a fact of the highest reality. But the conclusion 
under reference is arrived at on the basis of distinctions 
that arise out of illusion. Who is it then to whom this 
illusion belongs ? Certainly, it cannot belong to the 
Brahman , because He consists of pure intelligence and is 
(therefore) devoid of illusion. Nor does it belong to the 
individual self, because (under such a supposition) the 
fallacy of reciprocal dependence results. Thus, the’state 
of the individual self is, indeed, dependent on the illusion, 
and the illusion is dependent on the individual self. 

But this is not so, because ignorance (avidya) and the 
state of the individual self are both beginningless, according 
to the argument derived from the seed and the sprout. 
Moreover, like the swallowing up of a palace (in a magic 
show by a magician) and other such (inconsistent) things, 
ignorance, which is not a real thing, has altogether the 
nature of inconsistency, and in relation to it, the fallacies 
which appertain to real things such as the fallacy of 
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reciprocal dependence, do not help to bring about its 

disproof.761 

As a matter of fact, the individual souls which are not 
distinct from the Brahman naturally possess the quality of 
purity. Nevertheless, it is possible for them to possess a 
conditional impurity, just as blspkness and other impure 
qualities belong to the reflection of a face in swords 
and other things. Therefore, it is appropriate for those 
(individual selves) to form the abode of ignorance. 
Accordingly, it is appropriate for them to possess the 
quality of being the products of illusion. The impurity 
found in the individual self is an illusion like the 
blackness and other impurities found in reflected images. 
Otherwise, it would follow that they (i.e., the individual 
selves) will obtain no final freedom (from bondage). As 
the stream of illusion, appertaining to the individual 
souls, has no beginning, its origin need not be 

investigated.762 

The aforesaid argument, advanced by those who do 
not know the truth regarding Advaita , is paraded with the 
object of gaining respectful recognition at the hands of 


761. The criticism here it that 
the individual self, being a product 
of ignorance, cannot be the locus 
of the ignorance as well. K very 
similar objection Is referred to by 
VSchaspati under Ved t Stif. 
(1. 4. 3). The reply uses the 
pr nciple of the seed and the 
sprout. There Is no reciprocal 
dependence between the two, as 
the seed of one plant give* rise to 
the sprout of a different plant. 
Likewise, the ignorance which 
causes the condition of an indivi¬ 
dual self is different from the 
ignorance located in that' self. 

II. S.B.—45 


Infinite regress, which may be 
alleged, cannot bring about dis¬ 
proof in reg ard to the phenomena 
of illusion and ignorance. 

762* The (illusion of) impurity 
affecting the individual self is the 
liability for association with 
ignorance, which in turn leads to 
Us being subject to the illusion of 
birth, death etc. Here too there is 
an infinite regress, Impurity giving 
rise to ignorance and ignorance 
giving rise to impurity. The reply 
is that the stream of illusion is 
beginningless. 
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those who have faith in the doctrine of distinctions.763 
Thus, if it be said that in its natural and unfictitious 
condition, the individual soul forms the abode of ignorance, 
then the statement amounts to saying that it is the Brahman 
Himself who forms the abode of ignorance. If it be said 
that, in any form other than this (natural one) which is 
assumed to exist, it forms the abode of ignorance, then it 
will have been argued that non-intelligent matter forms the 
abode of ignorance. Indeed, the Advaitins do not accept 
any form other than these two. 

It may again be said that, in its essential form itself, 
which is associated with the form assumed by illusion, it 
forms the abode of ignorance. But this is not so. For it 
has not been established that its essential form, which 
consists of one indivisible uniform essence, has a form 
which is not qualified save by ignorance. Indeed, it is only 
that form which forms the abode of ignorance as explained 
(by you). ? 64 

Moreover, the acceptance of the view that the 
individual self is conditioned by ignorance is, indeed, for 
the purpose of arriving at the distinction between bondage 


763. Another school of Advaitins 
here come forward to criticise 
those who locate ignorance in the 
individual selves. In Sures'vara’s 
Satnbandha-v&rtika, there seem to 
be indications that ignorance is to 
be located in the Brahman . This 
line of thought was subsequently 
developed. Here this school of 
thinkers criticise Vachaspati’s 
followers as advancing arguments 
pleasing to dualists and realists. 
The suggestion is that they hover 
between monism and pluralism and 
fall between two stools. 

764. Corresponding to the gold, 
the rachaka and the svastika 
men ijned earlier (p. 344), we 
have here the Brahman, the 


fictitious form of the jxva* and 
the Brahman as having this form. 
Ignorance can be located in the 
Brahman , but not in the form. 
For the Brahman alone is intelli¬ 
gent and real ; anything else is 
both unreal and non-intelligent. 
Ignorance cannot be located in 
non-intelligent matter. Failure to 
realise this indicates that those 
who try to locate ignorance in the 
fivst are not true Advaitins . Nor 
can the Brahman as qualified by 
any form be ihe locus of ignor¬ 
ance. A kind of circular reasoning 
is here alleged, it is the location 
of igocrance which creates the 
form, and it is the form which is 
said to bring about the location of 
ignorance. 
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and freedom* 765 But this definite determination cannot be 
arrived at, even according to the view, which says that the 
individual self is conditioned by ignorance. Indeed, the 
destruction of ignorance is itself final freedom. It being 
so, if one (individual self) is finally released from bondage, 
there results the destruction of ignorance, and in 
consequence all the other (individual selves) will also 
obtain final release. It may be said that those others do 
not obtain final release, and that, therefore, ignorance still 
continues to be. Then, in such a case, not even a single 
individual self can have final release, because ignorance has 
not met with destruction. 

It may again be said that a different variety of ignorance 
is fictitiously assumed with regard to each individual self. 
Under such (an assumption), whoever has his ignorance 
destroyed, he obtains final release ; whereas whoever does 
not have his ignorance destroyed, he continues to be in 
bondage. But it is not right to say so. 

You speak of each individual self after accepting the 
distinction with regard to individual selves* Is that 
distinction relating to individual selves natural or 
manufactured by illusion ? Surely, it is not natural, 
because it is not accepted (by you), and because also (in 
such a case) the fictions of ignorance, which are resorted 
to for the purpose of establishing distinctions, will be of 
no use. 

Again, it may be said that it (i.e., distinction) is 
manufactured by ignorance. If so, it is asked whether the 
ignorance, which serves to manufacture the distinctions in 
regard to the individual selves, belongs to the Brahman , 
or whether it appertains to the individual selves. If you 

765. The charge of bringing pati, who replies to it under Vea 
abo»t the emancipation of all Sut. (II. 3. 40). There too he uses 
individual selves by the destruc- the analogy of *he reflection of a 
tion of the ignorance of one self single face in many media like 
has been btought against VSchas- gems, swords etc. 
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say that it belongs to the Brahman , then you return to my 
own view.7j6 If you say that it belongs to the individual 
selves, it is again asked (of you) whether you forget that 
this (ignorance) serves the purpose of causing the 
production of the distinctions in regard to the individual 
selves. 

Again, you may hold that whatever kinds of ignorance 
are fictitiously assumed for the purpose of arriving at a 
definite determination in regard to the conditions of 
bondage, freedom, etc., with reference to each individual 
self—by those very kinds (of gnorance) there results also the 
distinction in regard to the individual selves. Then (it 
follows that) on proof of the distinction in regard to the 
individual selves, those (kinds of ignorance) are proved ; 
on proof of those (kinds of ignorance), the distinctions in 
regard to the individual selves are true. Thus, there arises 
the fallacy of reciprocal dependence. 

Moreover, in this case the argument derived from 
the seed and the sprout is hardly maintainable. Indeed, 
among the seeds and the sprouts, one particular seed 
produces one particular sprout. But in the case under 
consideration, whatever individual selves are fictitiously 
manufactured by whichever kinds of ignorance, on those 
very (individual selves) is the existence of those kinds (of 
ignorance) dependent. Such a procedure is no proof Ju7 

You may again hold that, according to the arguments 
derived from the seed and the sprout, each kind of 
ignorance, resident in a prior individual self, manufactures 
a posterior individual self. If so, there results the 


76 * 7 . ‘ My own visw 1 is th it of application of the prncipJe of the 
the upholders of the location of seed and the sprout. If one 
ignorance in the Brahman. ignorance manufactures a j%va , 

and th* j%va manufactures another 
767 . The charge of the fallacy ignorance, this principle will 

of reciprocal dependence can be apply. But it is declared here that 
disproved, if there is scope for the this is not the case. Cf. 348. 
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momentariness of the individual self, and room is given 
for admitting the experience (by a self) of the effects of 
what has not been done (by it) as well as the destruction 
of the effects of what has been done (by it) and so on. For 
this very reason, the view also is set at naught, that from 
the Brahman every kind of ignorance resident in each prior 
individual self produces the condition of each posterior 
individual self. 768 

If a stream of unceasingly flowing ignorance is accepted, 
then in the same manner the state of the individual self, 
fictitiously called into existence by that ignorance, will also 
have to be beginningless, like an unceasingly flowing 
stream, and will not have the character of unchanging 
permanence. That permanence, which it is required that 
the condition of the individual self should possess until the 
attainment of final freedom, will not be available. 769 

It has further been stated above that, in relation to 
the ignorance which does not have the character of a real 
thing and is solely of the nature of inconsistency, the evils 
which appertain to real things, such as the fallacy of 
recriprocal dependence, do not bring about any disproof 
(of the individual self). Under such a supposition, 
ignorance has to abide in the released individual selves as 
well as in the Supreme Self. It may be said that, as they 
possess the nature of pure knowledge, that which has the 
nature of impurity (i.e., ignorance) cannot affect them. 
Then, it is asked whether ignorance is founded on any 
logically consistent reasoning. If so, on account of the 
logical arguments given above, it (i.e., ignorance) cannot 
reside in the individual selves also. 770 


768. A beginningless series of 
jZvas is here denied. 

769. Advaitins require that the 
state of the individual self should 
be beginningless and that it shoujd 
last till emancipation Is achieved. 
Only thus can there be harmony 


with the scriptures. One list makes 
out the following to be anadi 
(beginningless) in their view : the 
jtva, f $ vara, ignorance, Pure 
Consciousness or Intelligence etc. 

770. “The logical arguments 
given above*’ refer to the charge 
of reciprocal dependence etc. 
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Again, it is asked when, after the birth of true 
knowledge, there results destruction of the ignorance 
abiding in the individual selves, whether the individual self 
does or does not also meet with destruction. If it meets 
with destruction, then the final freedom will have to be 
characterised as the destruction ©f its (i.e., the individual 
self’s) essential nature. 771 If it does not, there will be no 
final freedom even after the destruction of that ignorance, 
for the condition of the individual self, which is other 
than the essence of the Brahman , still remains. 

It has also been stated above, that a definite 
determination in regard to what is purity or impurity etc. 
can be consistently aimed at in the same manner in which, 
in relation to the face, cleanliness or uncleanliness etc., 
which are to be observed in gems, swords, mirrors, and 
other such reflecting media, are so arrived at. 77 - 

Here, it has to be considered when the smallness, 
uncleanliness, and other erroneous impressions arising out 
of limiting adjuncts are put an end to. If it be replied that 
this happens when swords and other limiting adjuncts are 
removed, then it is asked whether the reflection in which 
smallness etc. abide, exists or not at that time. If it exists, 
then the individual self, which corresponds to that 
reflection, also exists. In consequence, there results the 
absence of final freedom. If it does not exist, then, in 
the same manner* the individual self ceases to be, and 
consequently final freedom will have to be characterised as 
destruction of the essence of the individual self. 


771. The destruction of the 
essential nature of the self can be 
mokshz only to Buddhists. 

772. The analogy of reflection 
is now criticised, VSchaspati's 
comments under Ved. Sut. 
(II. 3.40) appear to be particularly 
under consideration. It should 


also be no'ed that VSchaspai does 
not betong to the s® called prati - 
bimba schools according to whom 
the j%va and I & vara are both 
reflections of the Brahman , or rho 
j%Va i» the reflection of the /ivara 
who is the reflection of the 
Brahman . 
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Moreover, he to whom there appears any evil of the 
nature of a wrong aim of life,—to him the removal of such 
(evils) forms the right object of pursuit. It being so, the 
question is asked whether the appearance of evil arising 
from limiting adjuncts results to the Brahman who 
corresponds to the object undergoing reflection, or 
whether it results to the individual self who corresponds to 
the reflection, or whether it results to anything else. 

In the case of the first two alternatives, the given 
illustrative example (of the face and its reflection) is not 
appropriate, because fche appearance of smallness and other 
evils cannot result to the face, or to the reflection of the 
face. Indeed, neither the face, nor its reflection can have 
consciousness. If evil appertains to the Brahman, then it 
should also follow that ignorance appertains to the 
Brahman . The third alternative also cannot hold good, 
because there is no seeing person other than the Brahman 
and the individual self. 

Again, it has to be explained who it is that 
manufactures the individual self, which is produced out of 
ignorance. Surely, it cannot be ignorance, because it is 
not intelligence. Nor is it the individual self. Because 
then it woul 1 mean that the thing depends on itself (for its 
production); and because also the state of the individual 
self, like that of the silver (erroneously perceived to be 
produced) in the mother-of-pearl, is capable of being 
manufactured by ignorance.773 If it be said that the 
Brahman Himself is the manufacturer (of the individual 
self), then it is the same as saying that the Brahman is 
beset with ignorance. 

773. ‘Silverness* in the maker of the illusion. If the }%va 
mother-of-pearl is the illusion is the illusion and avidyd the 
when the latter is perceived as defect, then who is the maker of 
silver. Some defect (in observe- the illusion ? The maker cannot 
tion) is the cause of the illusion : be the illusion, 
and the perceiving subject is the 
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Further, if it is not granted that the Brahman is beset 
with ignorance, then it is asked whether the Brahman sees 
the individual selves or not. If He does not see them, 
such things as the wonderful creation based on 4 seeing 9 
(that is, * thinking '), the power of differentiating names, 
forms, etc., cannot belong to the Brahman• Again, if 
He sees them, then the Brahman ♦ who is one indivisible 
uniform mass, cannot see the individual selves without the 
help of ignorance. Thus, there results ignorance to the 
Brahman . 

For this very reason, the view which maintains a 
distinction between mdyd (i.e., the means of causing 
illusion to others) and avidyd (i.e.. the means of causing 
illusion to one's self) is also set at naught. 77 4 Indeed, the 
Brahman , although He possesses mdya t cannot, in the 
absence of ignorance, possess the capability to see the 
individual selves. And one who possesses mdyd cannot 
deceive others without seeing them. Neither does may a 
serve the possessor of mdyd as a means of seeing others ; 
only when others are seen, it serves as a means of deceiving 
them. Again, you may hold that the mdyd of the 
Brahman , while it helps Him to see the individual self, 
forms also the cause of the illusion of the individual self. 
In such a case, mdyd enables the Brahman , who is 
indivisible, uniform and self-luminous, to see others; 
and is no other than the avidyd which is another name for 

mdyd . 


Again, the view may be held that avidyd is the cause 
of false perception, whereas mdyd shows that to be falsity. 


774. The distinction between 
may a and avidya is made in 
various ways. Mhya is single, 
white avidyas are many. The 
former is made of prakfiti , where 
pure sattva is dominant; the 
latter has its sattva constituent 
impure. The former is an adjunct 
of the Lord, while the latter is the 
adjunct of the individual self. 


The former does not cause delu¬ 
sion to hs substrate whose desires 
are not hindered, Unlike in the 
case of the latter. The Lord is 
the reflection of the Brahman in 
m&yH while the individu d selvrs 
are H s reflections in avidya . And 
so on. The Vivarana school sees 
no difference between may a and 
avidyd 
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which, being other than the Brahman > is false ; and does 
not serve Him as the cause of false perception. Therefore,, 
it does not possess the character of avidyd . But this is 
not correct. For otherwise, after it is known that the 
moon is only one, that which forms the cause of the 
perception of two moons will have to possess the character 
of avidyd• And if the Brahman knows what is other than 
Himself to be certainly false, He does not deceive that 
thing. Indeed, no one who is not mad desires to deceive 
those whom he knows to be unreal. 

Again, the view may be held that avidyd is the cause 
of the perception of things which are both undesirable 
and unreal, whereas mdyd does not serve the Brahman as 
the cause of the perception of undesirable things. It does 
not. therefore, possess the character of avidyd . But this 
is not right. The knowledge of two moons does not form 
the cause of misery, and therefore does not possess the 
character of being undesirable (or being no object of 
human pursuit). Nevertheless, it is caused, by avidyd 
itself, and for removing it, men take great pains. 

If mdyd does not form the cause of the perception of 
what is undesirable, then it (i.e., the mdyd), not being 
regarded as deserving destruction, will have to accompany 
eternally the essential nature of the Brahman . It may be 
replied that this may be so and that no harm will result 
therefrom. But the harm is indeed the perception of 
duality, and there will be contradiction of the scriptural 
texts teaching monism, such as the following: “ But 

where indeed there comes into existence duality as it were 

.Where, however, all has become 

the Self to him, there who shall see whom by what V 9 
{Bfih* Up . II. 4. 14 & IV 5. 15) 

It may again be said that the scriptural passages 
teaching monism deal with the Highest Reality, whereas 
mdyd possesses the character of unreality, and there is, 
IL S.B.—46 




358 


SRI-BHASHYA 


[Chap. II, Part I 

therefore, no such contradiction. But it is replied that 
the perception of mdyd which is unreal and the association 
with it, cannot, in the absence of avidya , appropriately 
result to the Brahman , who has the essential nature of 
unlimited bliss. 

Moreover, it may be asked of what use to the 
Brahman is the eternal mdyd 775 which is unreal. If it be 
said that it serves to deceive the individual self, it is again 
asked of what use is the deception which is no desirable 
object. If it is replied that it is all mere play, it is again 
asked of what use mere play is to One who has unlimited 
bliss. It may, however, be replied that it is only to those 
persons whose enjoyments (of pleasure) are fully perfect, 
that mere play is seen in the world to have the character of 
an object of human pursuit. In the case under consider¬ 
ation, it is not proper to say so. Indeed, the play is 
unreal and is produced by unreal materials of play which 
in turn appear to be unreal: by its means as well as by 
means of its unreal appearance, the pleasure of play cannot 
be originated in those who are not mad. 

And surely, as stated before, 776 it has to be seen that 
it is impossible to assume fictitiously the existence of the 
individual self as the abode of avidya , in contra-distinction 
to the Brahman, who is accepted to be the abode of mdya. 
Therefore, the Brahman Himself, divided into various 
parts by the beginningless avidya associated with Himself, 
perceives manifoldness as existent within Himself. And 
this has to be accepted by those who accept the Brahman 
to be without a second. 

It has been stated already that a definite determination 
in regard to bondage, salvation, etc., cannot be appro¬ 
priately arrived at. This objection is not urged on behalf 

775. Maya is not eternal in the destruction, * n d so may be 
sense in which the Brahman is so. expected to persist indefinitely. 

All that is suggested is that it is 776. The reference is to the 
not felt to deserva removal or fallacies of reciprocal dependence 

etc., already raised. 
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of one who holds that the Bfahman is conditioned by 
ignorance and for the following reasons* Th e Brahman, 
who is one only and, ignorant, will be finally released from 
bondage on the destruction of ignorance. And there will 
therefore be no need at all, for definitely determining the 
distinction of bondage, final release, etc. The definite 
distinction between who is bound and who is finally 
released, who is the pupil and who is the teacher, etc,* 
which are all within the practical world of experience—’'ire, 
manufactured by illusion as in the case of the perceiver of 
dreams. 


It is also appropriate and possible for all fictitiously, 
assumed things to arise out of any one avidyd ., as they do 
in the case of one who has dream-perception. That is to 
say, the pupils, the teachers etc., who are perceived ihdeed 
by a single dreamer, are invariably manufactured by his 
ignorance. For this very reason, the fictitious assumption 
of many kinds of ignorance does not also stand to 

reason.777 

The really existent condition of bondage, finstl rel&se, 
etc., as well as the differentiation of myself and another, 
is not accepted by him who holds that the Brahman is 
conditioned by ignorance. But the unreal (condition) can 
be appropriately had by means of ignorance. 


And the syllogistic reasonings (in this connection) are 
as follows. (1) The apprehension of distinctive conditions 
of bondage and final release as well as the apprehension of 
the distinction of oneself and another is manufactured by 


777. A broad division of the 
Advaitins is into those who believe 
in one self and those who believe 
ih many selves. Among those who 
believe in one self, there are 
several school*. Here the refer¬ 
ence is to those who believe ia a 
singley'iva, which animates only a 
single body. The 'bodies in the 


world are like the bodies seen in 
dreams; they are not animated 
by this self. There is no distinc¬ 
tion in this view between released 
and bound souls. The so called 
release of VSmadeva, $uka and 
otftef sages ts like a release in 
dreamg. 
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one's own ignorance; they possess the character of 
unreality like the apprehension of distinction seer^ in 
dreams. (2) All other bodies are also ensouled solely by 
me, because they possess the character of bodies, like this 
(my) body. (3) All other bodies are also manufactured by 
my ignorance, because they possess the character of the 
body, or because they possess the character of an effect, 
or because they possess the character of non-intelligence, 
or because they possess the character of a fictitious thing ; 
like this (my) body. (4) The whole of the intelligent 
existence, which is the subject-matter of dispute, is 
altogether myself, because it possesses the character of 
being intelligent. Whatever is not myself, that is seen to 
be unintelligent, as for instance a pot.'77* 

Therefore the differentiation of oneself and another as 
well as the differentiation of the bound and the freed, 
the pupil and the teacher, etc. is all manufactured by 
one's ignorance. 

For even a dualist (Ka$5da), the distinctive conditions 
of the bound and the freed are difficult ©f proof, because 
the past periods of time known as kalpas are infinite in 
number, and therefore, if in each kalpa final freedom 
accrues to a single individual, all will have to obtain final 
release, and in consequence there will be none who has not 
attained final release. 

It may be said that there is an infinity 779 of individual 
selves, and therefore there exist those who have not 


778. The first syllogism sets ont 
the proposition described in the 
previous paragraph and explained 
in Note 777. The second stresses 
that there is only one self. Then 
it is pointed that there is only a 
sinele avidya. Finally, the unity 
of intelligence or consciousness is 
brought out* It should be noted 
that a negative instance is given 
to prove the last syllogism. This is 
because all consciousness is the 
minor term, and the example or 


instance will have to be found 
outside it. 

779. If against an infinity of 
kalpas an infinity of souls is 
counterposed, examination of the 
concept of infinity becomes neces¬ 
sary. The argument here is 
refuted presently by the 
Vais'eshika. It may also be noted 
that while the Advaitin believes in 
the infinity of a single self, the 
Vais'eshika believes in an infinity 
of selves. 
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obtained final release. It is asked what this infinity is. 
If it be said that it is what cannot be counted, it is replied 
that, though owing to largeness in number, it cannot be 
counted by men of small intelligence, it is certainly capable 
of being counted by the Omniscient Lord. If it is 
impossible for Him also (to count), He will have no 
omniscience. It may again be said that the individual 
selves have no number, and therefore not to know the 
number, which does not exist, cannot cause the attribution 
of the absence of omniscience to the Lord. (It is replied 
that) if the self be differentiated, the negation of the quality 
of number (in relation to it) cannot be appropriate, thus. 
The selves do possess the quality of number, because 
they are differentiated ; even as pulses, mustard, pots, 
cloths etc. (that are differentiated from one another). And 
if they are differentiated, it follows that like pots etc., the 
selves will have non-intelligence, the quality of being the 
non-self and the quality of being destructible. 

Moreover, the Brahman can have no infinity. Infinity 
means being devoid of limitations, and according to the 
view which believes in distinctions, it is Impossible to 
predicate of the Brahman that He is devoid of limitation 
as any definite thing by reason of His being entirely distinct 
from all other things. Indeed, limitation as any definite 
thing is nothing other than the existence of other things. 
For a thing which has the limitation of the character of any 
definite thing, it is improper to be unlimited by time and 
place. For pots and other things, which certainly have the 
limited character of definite things, are also undoubtedly 
seen to be limited by time and place, because of their being 
entirely distinct from all other things. Similarly, all the 
intelligent individual selves as well as the Brahman, being 
possessed of the limitation of the character of a definite 
thing, are also limited by time and place. And in the 
result, there arises contradiction with such passages as the 
following.: “The Brahman is existence, knowledge, 
infinity," {TaitU Up . II. 1. 1.), which declare the 
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negation of all kinds of limitations (in regard to the 
Brahman ). 780 

Birth, destruction etc., will also accrue to the 
individual self as well as to the Brahman . • Indeed, the 
limitation of time (in regard to a thing) is only the attain¬ 
ment (try it) of origination and destruction. 

Therefore, the whole world, beginning with (the four¬ 
faced) Brahma and ending with a clump of grass, is the 
display of the ignorance of the Brahman , who is one only 
and unlimited. The determination etc. of the conditions 
relating to the putting together of pleasure and pain are also 
appropriate, as they partake of the nature of ignorance, 
likfe the determination of distinctions produced by dream- 
perceptions 

Consequently, the one only Brahman y who has an 
eternal, free and Self-luminous nature, 781 becomes, under 
the influence of beginningless ignorance, the seat of super¬ 
impositions in the form of the world ; and therefore, there 
being in reality nothing else than the Brahman t the world 
has identity with him. 

It is here stated in reply (by the Vai&eshikas) as 
follows : It has been stated above; that the Brahman , who 
is devoid of attributes and is mere self--luminousness, 
perceives manifoldness in Himself when His own essential 
hature is veiled by the beginningless ignorance. And it has 
already been stated before (in reply that this theory) is 
opposed to all the criteria of truth, and opposed also to 
his (i.e., the Advaitiris) own words, for the reasbn, 

780. The infinity of the concede the reality of anything 
Brahman is interpreted by the. other than the Brahman is to 
Advaitin to mean that He is free deny Him infinity, 
from limitation in regard tQ time : . 

and place and as a things He , 781,,. What the Advaitins mean 

exists at all limes arid places, and 1 1 fry the’ Brahman's eternal, free and 
no other thing exists. See p. 34, self-luminous nature is explained 
yol, I. It is urged hej^ that to ? m>pp. 43-47, Vol. I. 

t\' * • * ‘ , * l t « . ! I ? 
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among others, that, if concealment of the nature of thfe 
cessation of luminosity happens to jDne whose essential 
nature is luminousness and who has no parts, the destruc¬ 
tion of His essential nature will be the result, and in 
consequence, there can possibly be no (such) 

concealment.782 

It has been further stated above that the effect which 
is other than the cause is stultified by logical reasonings and 
is therefore an illusion, like the silver falsely perceived to 
exist in the mother-of-pearl. This is improper, because 
there is no (such) reasoning. Again, it has been stated 
above that the cause alone, which persists before the 
consciousness, possesses the character of reality, and that 
effects like pots, dishes, etc., which are logically excluded, 
possess the character of unreality. This (statement) also 
has been indeed earlier nullified for the following reason, 
among others, that the logical exclusion from one place of 
a thing which is seen in another place does not stultify (its 
reality). 783 

It has also been stated above that the effect possesses 
the character of unreality inasmuch as it possesses the 
character of indescribability either as existence or as non¬ 
existence, owing to its being capable of actual perceptual 
existence and being destructible. This is not right, for the 
capability for (its) being actually perceived to exist and for 
(its) destruction does not indeed prove (its) unreality, but 
(its) being non-eternal. 

Whatever thing has been perceived in association with 
a particular time and place, the cause of its unreality is 
certainly its stultification in association with that particular 
time and place only. In the case of a thing which is 
perceived to exist in association with a different time and 
different place, its being stultified in association with 
another time and place proves merely that it is not 

782. See p, 142, Vol. I. 

783. See Note 754 On p. 343, and also Vol. I, p. 57. 
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invariably concomitant with such different place and 
different time, and not that it is unreal. And the counter- 
syllogism may be stated thus : The effect known as the 
pot $tc., is real, because there is no stultification of it, 
when there are limiting adjuncts rightly perceived in 
relation to time, place, etc.; as is the case with the self. 7 *** 

Again, it has been stated above that the effect is not 
produced out of the essence of the cause in both its 
unmodified and modified conditions. This is not right, 
because the origination of an effect is possible out of a 
cause in association with place, time and other such 
auxiliaries. The statement above made, that such an 
association does not happen to the modified as well as the 
unmodified (cause)—that is also improper ; because it is 
only that which is indeed unmodified before that can 
possibly be in association with time etc. It may be said 
that, as immodifiability does not vary, the association with 
place, time etc., links up even earlier. It is replied that 
association with place, time etc., which is dependent on 
other causes (like karma , God’s will etc.) has no dependence 
upon this (i.e., modification). 785 

Therefore, that cause which has assumed a particular 
condition known as the association with place, time, etc., 
produces the effect. This is nothing defective. And it is 
not possible to deny in any manner whatsoever what is 
seen unstultified, viz., that the cause has the power of 
producing the effect. 

It has also been stated above that it is not possible 
either for mere gold, or for its effects like the necklace, or 
for itself (i.e., gold) forming the abode (of the effects) to 

784. In association with a than time and place are also in&i- 
partieular time and place, a pot is cated to deal w.th such phenomena 
as real as the self, wnose reality is as delusions in regard to time and 
accepted by both the Vaitfeshika place. 

and the AdVaitin. Nothing can 785. The reply is here given to 
stultify the pot there and then, the argument that the effect is in¬ 
even as nothing can stultify the capable of logical definition. See 
self. Limiting adjuncts other pp. 343-344 above; 
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be capable of producing effects. This is improper ; mere 
gold etc., associated with the above-mentioned auxiliaries 
(of time and place), are entirely capable of producing 
(effects). And it is not possible to affirm that there is no 
effect seen that is other than the gold which forms the 
cause. Because the mystic cross ( svastika) of gold is seen 
to be other than gold, and because also another thing 
(than the cause) has been already established by means of a 
difference in knowledge (in relation to causes and effects), 
by means of the difference in the words (expressive of both) 
and by means also of other differences. 

And this is no illusion like the silver falsely perceived 
to exist in the mother-of-pearl and other such things ; 
because a thing which is perceived between (its) birth and 
destruction is not seen to be stultified with reference to 
its association with that particular place and time. And 
there is not seen any reasoning whatever that is capable of 
stultifying this perception. 7S 1 The perception, leading to 
the recognition of gold even at the time of the perception 
of the previously unperceived mystic cross {svastika) , is 
not contradictory of the persistence before the conscious¬ 
ness of gold as forming the abode of the mystic cross. 

And the proof of the unreality of the world with the 
help of scriptures has indeed been already set at naught. 
And what has here^ to be replied to the other view that 
there is no contradiction of perception (with the scriptures) 

—all that also has already been clearly explained. 787 

What has also been stated to the effect that all the 
bodies are ensouled by a single self—that is not right, 
because then it will lead to the recognition in only one 
person of pleasures and pains arising in all bodies. Indeed, 

786. The implication is that the 787. See page 346 above, and 
origination and destruction of a No-e 757. The Advaitin's argu- 

thing prove it only to be non- ment about the scripture is ff'ven 

eternal, not unreal. in Vol. I, pp. 29-30 and 37-38. p 

The reply to it is givon in Vol. I, 
pp. 90-97. 


II. S.B.—47 



366 


SRI-BHASHYA 


[Chap. //, Part 1 


in the case of Saubhari 78$ and others, by means of one 
self, the recognition of pleasures etc* arising out of many 
bodies, was seen in relation to one person* It is impossible 
to say (as the Advaitins do) that the thing ‘ I ’ possesses 
the character of the knower, and that there is no united 
gathering up of experiences, owing to its variety, and not 
from the manifoldness of the self. The self is, indeed, 
the knower, and that (knower) is certainly the thing * I \ 
It has already been explained that the material principle of 
egoity which forms an internal organ of sense is not the 
knower, on account of its being, as an organ of sense, 
non-intelligent in the same way in which the body and the 
external organs of sense are non-intelligent. 7 * 9 

It has been also stated above that all bodies possess 
the character of having been manufactured by the ignorance 
of only one person for the reason that they have the 
character of being the body, of being non-intelligent, of 
being produced effects and of being fictitious fabrications. 
This statement also is improper, because all bodies do not 
certainly possess the character of being projected by 
ignorance, and the negation (of the possession) of such (a 
character) results from the appropriate explanation that 
whatever is unstultified possesses the character of reality. 

And the statement made to the effect that, as 
whatever is different from intelligence is seen to possess 


788. See p. 155 above and 
Kote 573. Saubhari’s soul 
animating 50 bodies is an excep¬ 
tional case. It is cited to urge that 
if one soul animates all bodies, 
it must experience the pleasures 
and pains of ali embodied beings. 
The second syllogism on p. 360 is 
being answered. 

789. The Advaitins bold that 
the character o( being the knower 
is superimposed on the One 
immodifiable Consciousness and 
th.jt »t is ‘seated in the knot of the 
evolved principle of egoity known 
as the ahankara *. (Vol. I, p. 45). 
The ‘thing, 1/ is thus the 


ahaiikara or antahkarana , which 
is many and varied, and which 
accounts for the individuality of 
the experiences of different bodies. 
But the Vais'eshikas and 
Ramanuja maintain the individual 
self to be the knower. To the 
former, the self is merely the 
substrate of knowledge, which 
‘comes and goes*. To FamSnuja, 
as sot out in Vol. I, po. C8-90. toe 
self is of the nature of knowledge 
and also has knowledge for its 
attribute. This difference does 
not prevent the two schools of 
thougtu from mak>m» a united 
stand against the Advaitins here. 
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non-intelligence, all the intelligent selves are identical—this 
has also been disproved clearly through the declaration of 
distinctions (in regard to them) arising out of the 
determined arrangements relating to (their) pleasures and 
pains, 790 

What has been mentioned above to the effect that, 
because things are ensouled by me and are manufactured 
by means of my ignorance, the thing * I * is indeed the 
whole of the totality of intelligent beings and that therefore 
the thing * 1’ is only one—this is the erroneous talk of one 
who is quite ignorant of the settled conclusions of his own 
school. In your view, the self is only pure intelligence 
entirely distinct from such things as ‘ I ‘you’, etc. 791 

Moreover, to one who holds the view that everything 
other than pure intelligence is unreal, any effort at 
4 hearing’ (the scriptures) «tc., for the purpose of attaining 
final freedom, is fruitless, because such (an attempt) is an 
effect of ignorance, like the effort made for the purpose of 
seizing etc. the silver etc. in the illusory perception of 
silver in the mother-of-pearl etc. and in other such 
perceptions. The effort made for the purpose of attaining 
final freedom is useless, because it is an effect of knowledge 
dependent on a fictitious teacher, like the efforts of 3uka, 
Prahlada, Vamadeva and others. 70 2 Further, the 
knowledge resulting from scriptural sentences such as 
“That thou art M ( Chh<*nd • Up. VL 8. 7-) does not remove 
the bondage (of ignorance), because it is born out of 
sentences manufactured by ignorance, or because it is itself 

790. In this and the preceding distinct from ‘I 1 and ‘you 7 , cannot 

paragraphs, the third and fourth be the thing ‘I’* What is then the 
syllogisms on p. 360 are answered. point of speaking about the 
A single avidya , it is pointed out, projections of ‘my ignorance 1 ? 
cannot create all the bodies, which 792. $uka, the son of Vyasa, 
are non-eternal, but not unreal. was a famous sage. VSmtdevais 
Then the fourth syllogism is celebrated in the Vedas . Refer to 
refuted. Ved Sut (I. 1.31). Prahlsda, the 

791. Here and in what follows son of the wicked Hiranyakas'ipu, 
a reply to the first syllogism on was a great devotee of the Lord in 
p. 360 appears to be indicated. the Vishnu and other Purdnas . 
The argument is : The self, being 
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of the nature of ignorance, or because it has its abode in 
the knower manufactured by ignorance, or because it arises 
out of the ‘ hearing 9 (of the scriptures) dependent upon a 
fictitious teacher—like the knowledge produced by means 
of sentences intended to remove bonds forged in 
dreams. 793 

Again, the BrahtHan y who is pure intelligence devoid 
of attributes, is unreal, because He is known by means of 
the knowledge which is an effect of ignorance, or because 
He is known by means of the knowledge resident in a knower 
projected by ignorance, or because He is known by means 
of the knowledge having the nature of ignorance. 
Whatever is so (known), that has the characteristic (of 
, unreality), as for example, the city of the Gandharvas, 
what is perceived in dreams etc. 


And the Brahman , who is pure intelligence devoid of 
attributes, is not self-luminous, so as not to desiderate 
any other means of proving (Himself). And what has been 
already stated to the effect that self-luminous knowledge is 
seen to possess the characteristic of being witnessed by the 
self, this amounts indeed to saying that that (self-luminous 
knowledge), having the nature of pragmatic fitness in 
relation to particular things to be known, is seen only in 
association with the knower. This point has been already 
explained. Those arguments also, which, being based 
upon logical skill, are advanced in proof of that (self- 
luminous knowledge) being attributeless—they also are set 
aside by means of the reasonings which are stated subse¬ 
quently (in the context) to the effect that that self-luminous 
knowledge is a product of ignorance etc. 793 


793. Compare Vol. I. pp 90-93. 

794. Comp ire the three 
syllogisms in Vol. I, p. 93. ‘The 
city of the Gandharvas’ is an 
idiomatic expression to mean a 
kind of mirage giving the appear¬ 
ance of a city in the sky. 


795. Compare Vol, I, pp. 41, 
58 and 62. The self-luminous 
nature of consc ousuess is demon¬ 
strated solely by means of the f act 
that perception brings external 
objects to the light of conscious¬ 
ness. 
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Further, what is pure intelligence devoid of attributes 
canjiot appropriately possess the characteristic of being the 
witness of ignorance, nor have the illusion of the projection 
of the world made up of the material principle of egoity 
etc ; because the characters of a witness, illusion etc., also 
are to be seen in association with particular knowers and 
not in association with pure intelligence, and because 
neither luminosity nor luminousness dependent on one’s 
own self can result in relation to that (pure intelligence 
devoid of attributes). Luminosity, indeed, is seen to be 
of the nature of the realisation of the pragmatic fitness of 
a certain particular thing to a particular person. Indeed, 
for that very reason, that self-luminousness is predicated 
by you also in regard to that (pure intelligence devoid of 
attributes). And luminosity does not accrue to a dis¬ 
similar thing (Le., pure intelligence) which is devoid of 
attributes. 7^6 


Again, what is proclaimed in your own schools to the 
effect that a real effect is seen to take its birth even out of 
an unreal (cause)—that also has been disproved by your 
own admission that such effects, being all but unstultified> 
are real in the world of practical experience, but in the 
highest sense of reality have the nature of ignorance itself. 
The same view has been already disproved by us in a 
general manner, while we were demonstrating that all 
effects are produced out of a very real cause itself. And 
you cannot possibly say that these logical reasonings are 


796. To 3 hkara the Brahman it 
mere jnapti , intelligence or aware¬ 
ness, implying no subject-object 
rela'ions. Ramanuja says that 
the self is of the nature of jnapti. 
But there is knowledge only when 
the knower contacts the object of 
knowledge. Subject-object rela¬ 
tionships are essential Luminous¬ 
ness is said to be predicated of the 
attributeless intelligence by the 
Advaitin only on the basis of such 
relationships. For his views, see 
Vo!, I, pp. 42-43. Ramanuja 


explains their implications later 
(Vol. T, p. 67). ‘To a dissimilar 
thing* translates the reading 
‘atadfihasya 1 of the text; ~nd it 
lefers to the distinction between 
pure intelligence and other 
luminous things associated with 
subjects and objects. Another 
reading i tadfi^asya\ points to a 
luminous thing which is a knower 
associated with an object of 
knowledge. When such a knower 
loses all attributes, there can be no 
luminousness. 
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contradicted by the scripture, because the scripture is the 
effect of ignorance and has the character of ignorance, and 
therefore there is nothing particular here in contradistinction 
to the illustrative examples (regarding the conflict between 
the different means of proof). 79 ? 

What has been stated above to the effect that, although 
the Brahman is capable of being known by the knowledge 
relating to unreal things, He is certainly real for the reason 
that He is seen to have no subsequent stultification—that 
is not right, because after it is definitely determined that 
He is capable of being known by the knowledge arising out 
of an erroneous cause, to say that no subsequent stultifi¬ 
cation is seen (in regard to Him) is not of any avail. For 
instance, there is no subsequent stultification seen in 
relation to the knowledge, “The void (or nothing) alone is 
the reality Nevertheless, what is denoted by that 
(sentence) possesses the character of unreality, for no 
reason other than that it is definitely determined to be 
based upon error. 793 

Moreover, the following scriptural passages, “There 
is nothing here that is many and varied ” (Brik. Up * IV. 4. 
19) and “The Brahman is knowledge, bliss ” ( Bfih^Up . 
III. 9. 28), come last of all, after previously negating the 
whole of the totality of things other than pure intelligence, 
and therefore it is said that there is here seen no subsequent 
stultification. But, according to him who holds the view 
that nothingness alone is the reality, the non-existence of 
even that (entity of pure intelligence) is upheld, and as it 
(i.e., that view) relates to what is subsequent to that (entity 
of pure intelligence), subsequent stultification is seen (with 
reference to this last-mentioned entity). There can 
possibly be no negation beyond the nothingness of all 

797. See Vol. I, pp. 90-93. 798. The Advaitins who hold 

The illustr uive examples are those that the Brahman can be known 
of the city of the Gandbatvas, by statements about His nature in 
fetters in dreams, the perception the scripture are referred to. See 
of silver in the mother-of-pearl Vcl. I, pp. 28-37 and 97, and 
etc., recently mentioned. Note 71. 
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things. Consequently, this (nothingness) alone is seen riot 
to have any subsequent stultification. The erroneous basis, 
however, is common to perception etc., as also to the 
knowledge which relates to the negation of all things and is 
born out of the Vedanta- 799 

Therefore, the whole of the totality of knowledge 
exists in a real knower, and being itself real, possesses the 
power of proving other particular things. It being so, a 
portion of knowledge has an erroneous basis, and such 
error is real, while another portion (thereof) is born out of 
materials available (therefor) which are free from error and 
teal. So long as this is not accepted, so long there will 
not be any definite distinction between what is a real and 
what is an unreal entity, as also no pra ctical transaction 
belonging to the life of worldly experience. The practical 
transaction of the life of worldly experience is, indeed, 
both real and illusory, and is based upon the luminosity 
which exists in the real knower and has the nature of 
establishing particular things. That pure existence, which 
is devoid of attributes, cannot, however, form the cause 
of the (real and unreal) appearance etc. of real and unreal 
things, and therefore the practical transactions of worldly 
life cannot take place at all. s 00 

What has been further stated by them to the effect 
that, as it is impossible for error to arise without a basis, 
pwre existence, which forms the basis of all erroneous 
superimpositions, has the character of reality—that has 
been disproved on the ground that it is possible for errors 
to arise even though the basis (thereof) is of an unreal 
character, in the same wa> in which it is possible for errors 
to arise even though unreality attaches to the misleading 

799. State rent precedes nega- 800. Ramanuja’s theory of 
tion; and the negation of error ; s set cut at some leng h 
attributes to the Brahman there- Under PramanaTiupapalti, the fiith 
fore comes last. The Advaitin of the seven objections directed 
negates attributes and the world, against AdYaita under J. 1. 1. 
because of negabng passages, but See Vol. I, pp. 144-170. 
the Madhyamika negates the 
attribute.ess Brahman also. 
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cause, or what is of the nature of the abode of the 
misleading cause, or the quality of being the knower, or 
the knowledge. 80 ! * 

Again, you may be of opinion that, inasmuch as error 
is nowhere seen to arise, when its basis has the character 
of unreality, it has necessarily to be accepted that pure 
existence is real. But then error is nowhere seen to arise 
when the misleading cause, or being its abode, or being 
the knower, or knowledge is unreal. In their case also, in 
accordance with what is seen, reality has necessarily to be 
accepted. Thus, there is (here) nothing particular (to 
justify you in holding your view) other than enthusiasm in 
regard to it. 9 °- 


What has been stated above to the effect that, even 
according to the view which maintains distinctions, 
inasmuch as the past periods of time known as k alp as are 
infinite in number, all the individual selves must have 
attained freedom, and there can therefore be possibly none 
who is bound, and consequently the definite distinctions 
between the conditions of bondage and final beatitude are 
impossible to arrive at—this is set aside on the score of the 
individual selves being infinite in number. 

It has also been stated above to the effect, that, if the 
individual selves have to be different from one another, it 
is unavoidable that they should possess the quality of 
number like pulses, mustard, pots, clothes etc. Here (in 
this case) pots etc. also being infinite in number, the 
illustrative X example is deficient in regard to the predicate 
sought to be proved. It may be said that in the instances, 
‘ ten pots ’ and ‘ a thousand pulses ’, the quality of being 
possessed of number is seen to exist. True, but that 

801. See Vol.I, pp. 74 and 97. 802. Illusion or error on an 

The Vais'eshika here asks the unreal basis is not kno*n, accord- 
Madhyamika's question why ing to the Advaitins. Unreal 
illusion cannot rest on an unreal misleading causes etc. also cannot 
basis. produce error, say the Vai- 

s'eshikas. 
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(quality) docs not belong to the essential nature of the pots 
etc. ^On the other hand, it belongs to the pots etc., which 
possess the limiting adjuncts of space and time. We shall, 
however, accept such a quality of being possessed of 
number in relation to the individual selves. And by this 
much it will not follow that all (selves) have final freedom, 
because of the individual selves, in their essential nature 
(as free of the adjuncts of time and space), being infinite in 
number. 803 


What has been stated above to the effect that, if the 
individual selves are accepted as being differentiated, there 
will result to them, as in the case of pots etc., the quality^ 
of being non-intelligent, the quality of being non-self, and* 
the quality of being liable to destruction—that is improper, 
because distinction in relation to things of one species does 
not) cause to things of that species the character of things 
of a different species. Indeed, the distinction relating to 
pots does not cause to them the character of the cloth. 804 

What has already been stated above to the effect that, 
if distinction (in relation to the Brahman) exists, then, 
owing to the limitation as a definite thing, the limitations 
due to place and time also will result to the Brahman, and 
therefore the character of being infinite will not result to 
the Brahman —that is improper, because even in the case 
of things which are subject to the limitation as a definite 


803. The argument is : the 
individual selves have number, 
because they are different from 
one another, like pulses, mustard 
etc. Several counter-arguments 
are suggested ; (>) The quality of 

number is dependent, not on the 
distinction between selves, but on 
the limit ng adjuncts of space and 
time, (ii) The individual selves, 
when free of the limiting adjanets 
of space and tims, have no number, 
(iii) Similarly, pulses etc. have no 
number when freed of the limiting 
adjuncts of space and time. 
(Hence the illustration in the 

II. S.B.— 48 


argument fails to prove the 
predicate). And so on. 

804. The &ruta'praka&ik& sug¬ 
gests the technical steps in the 
argument, (i) The self becomes 
thenon*self, if differentiated, like 
the pot. (ii) This is the same as 
saying : the self is non-differ- 
entiated because of its being the 
self, (iii) This in turn is similar 
to ; the pot is non-differentiated 
because of its being the pot. Or, 
whaterer is differentiated is not the 
pot, like cloth. Since pots are in 
actual fact differentiated, the 
argument fails; 
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thing, no invariable rule is seen as to their limitations ini 
regard to time and place, owing to these (latter) limitations 
being greater or less as the case may be- The extent of the 
association with time or place has its determination 
dependent upon- other means of proof (than the limitation, 
as a thing). Therefore, the association also of the 
Brahman with all time and all place, which" is arrived at 
through other means of proof (than the limitation of the- 
Brahman as- a definite thing), is not contrary to reason. 805 

It may be said that infinity will not result to the 
Brahman merely by reason of the limitation as a definite 
thing, as there will (then) be the absence of freedom from 
all kinds of limitations. It is replied that this same is also 
the case with you, who accent that the Brahman is totally 
distinct from ignorance. Therefore, inasmuch as you 
accept that (pure) existence is entirely distinct from 
ignorance, then from the (admitted) distinction in regard 
to the Brahman , all the evils arising out of distinction 
result to you also- If a total distinction (of the Brahman ) 
from ignorance is not accepted by you, then the Brahman 
will certainly have to be of the same nature as ignorance; 
and for that very reason, the passage also, which gives the 
definition of the Brahman to the effect, “ The Brahman is 
Existence, Knowledge, Infinity” (Taitt. Up. II. 1. 1), will 
convey a wrong meaning* In fact, if distinction is not 
admitted to be an entity, then there can be no discrimi¬ 
nation between what proves one’s views and what 
disproves another’s (i.e., an opponent’s views) etc., and in 
consequence everything will be inappropriate. 


805. Limitation a* a definite 
thing (or vastuparichchh^da) is 
defined by the Advaitins as “This 
(thing) does not become this other 
(thing)”. They claim that merely 
because of it, the limitations of 
time and place also result. Rama¬ 
nuja’s reply implies the following: 
(i) Variations are seen in the limi¬ 
tations of time and place, but not in 


vasfu'parichchfteda„ (ii) Size and 
duration in particular c^ses are 
not caused by vastn-pariehchheda , 
and so it eannot result in the 
limitations of time and: place in» 
general; (iii) Xu Vastu parich - 
Chhsda there is no attribute whose 
variations correspond to those in 
the limitations of time and place. 
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The establishment of infinity also takes place merely 
through the absence of the limitatrions of time and place, 
and not through the absence of the limitation as a definite 
thing in addition, because there is no manifestation to 
consciousness of such a thing (i.e., a kind of infinity which 
Is due to the absence of limitation as a thing) which 
resembles the horns of a hare (in having no manifestation 
whatsoever to consciousness). According to him, however, 
who maintains distinction, the Brahman has all things a* 
His modes by reason of His having all the intelligent and 
non-intblligent things for His body, and therefore He has 
no limitation (placed on Him) either by Himself or by 
another. 80» 

Accordingly, seeing that the effect, which is thus 
distinct from the cause, possesses the character of reality, 
the whole of the world which is the effect of the Brahman 
is undoubtedly other than the Brahman . 807 

If it be so arrived at, we state in reply: “ The 

identity (of the world) with Him, is made out from the 
passage marked with the word ( arambhana * and the 
like" ( Ved . Sut . II. 1. 15). (The truth) that the world is 
identical with Him, that is, with the Brahman who is the 
supreme cause, is made out by means of the passages 
containing the word, drambhana etc.—that is, by means 
of such passages as explain that (identity). 


806. The V vs'esbika accepts 
vastu-parichchheda , without ad¬ 
mitting the limitations of space 
and time as its necessary conse¬ 
quence. Even the Advaitin y he 
says, is in the same boat, by 
accepting the Brahman to be 
<1 stinct from ignorance. (If th s 
ignor mce is sa d to be unreal, then 
vastu-parichchheda is distinction 
from the highest re Uity. This 
distinction, being unreal, endures 
only til stultific t on and therefore 
becomes a limitation of time. If 
vastu-parichchheda is mere 
distinction, the Brahman becomes 
subject to it.) R2m2nuja, while 


acceding distinction, also main¬ 
tains the Brahman to be free from 
vastu-parichchheda as He It 
capable of be ng described in 
grammatical equation with every¬ 
thing in the world. (This is 
indicated in the last sentence of 
tne paragraph.) This freedom 
arises from His own nfinity, and 
leads to His being free from 
limitations of space and time. 

807. The Vais'eshika sums up, 
claiming the effeci to be different 
from the cause. He is the main 
opponent in this section, the 
adhikarana-purvapakshin . 
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The passage containing the word * arambhana % and 
others (i.e., such passages) have the word * arambhana 9 at 
their commencement, and they are the following passages. 
“ Modification (i.e., vikara), (as also) name is reached (or 
attained) (Jby clay) for the purpose of speech (followed by 
action) ; it is (all) real only as clay ,r ( Chhand* Up* VL 
1.4); “Existence alone, my dear child, this was in the 
beginning, one only, without a second ” (Chhand* Up* 
VI. 2. L); “ It thought—‘May I become manifold and be 
born *. It created tcjas 99 ( Chhand * Up* VI. 2. 3.); 

“Entering along with the individual self, which is also the 
same as Myself...” (Chhand* Up* VI. 3. 2.); “ All these 

things which are born, my dear one, have their origin in 
the Sat (i.e., in the One Existence), have their abode in 
the Sat and are established in the Sat 99 (Chhand* Up. VL 
8. 4 & 6); and “ All this has That for its self. That is 
existence. That is the Self. That thou art, O Svetaketu ** 
(Chhand* Up* VI. 8. 7.) Here, in this context, are implied 
other similar contexts. Indeed, these passages declare the 
identity of tha world which is made up of intelligent and 
non-intelligent things with the Suprem Brahman* 08 

Thus, in accordance with the passage, “You are indeed 
dull. Did you ask for (knowledge of) that Ruler by 
knowing, whom what is not thought becomes thought, 
what is not known becomes known?” (Chhand* Up* VL 
1* 3.), after previously bearing in mind that the whole 
world has the Brahman for its cause and that the effect is 
identical with the cause, the proposition is enunciated (by 
the teacher) that by knowing the Brahman , who is the 
cause, tlie whole of what forms the effect is known. Then 
the student, not knowing how the whole effect (of this 
wcftrld) has the Brahman alone for its cause, puts 

803. These passages, quoted Ramanuja splits up vacharam- 
from the Chhand Up. (VI), come bhanam into two words, with the 
after the illustrative examples implied authority of arambhanam 
referred to in the Ved.Sut. (1.4.23) standing by itself in the Sutra 
and extend up to the famous (’ll, 1, 15). 
declaration, “Th t thou art”. 
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questions, as given in the passage, “ Who is that Ruler, 
reverend sir ” ( Chh&nd . Up . VI. 1. 3.), to the effect, 

whether by knowledge of one thing it is possible for other 
things to become known. Urged by which, he (i.e., the 
teacher) becomes desirous of giving the teaching that the 
world has the Brahman alone for its cause, and accordingly 
shows in the passage, “ Just as, my dear child, by one 
lump of clay all that is made up of clay becomes known '* 
(Chhand . Up- VI. 1. 4.), how there is entire identity of the 
effect with the cause as established in ordinary perception. 
The meaning of the given illustration is that inasmuch as 
pots, dishes etc., which are produced by a lump of clay, 
do not possess the character of being any substance other 
than that (clay), they become fit to be known by means of 
the knowledge relating to clay. 809 

In the passage, “ Modification, (as also) name, is 
reached (or attained) (by clay) for the purpose of speech 
(followed by action); it is (all) real only as clay ” ( Chhand . 
Up. VI. 1. 4.), he (the teacher) explains the identity of the 
effect with the cause solely by means of ordinary perception, 
in order to meet the objection, according to the arguments 
of the Kanadas, that the effect possesses the character of 
being a different substance from the cause. ‘ Arambhanam 
is (a verbal noun) formed from (the verb) 4 d-rambti , which 
is the same as ‘a-labh\ meaning to be ‘ touched ’ (i.e., 
reached or attained). The verbal noun with the lyut affix 
(ana) is formed so as to be in an accusative relation to the 
verbal root, according to the rule, “The kfitya and lyut 
affixes have a wide application ” (Papini, III. 3. 113). The 
meaning of the expression 4 vdcha * (lit. * through speech’) 
is ‘ by reason of the practical realisation preceded by 
speech ’. In fact, the practical realisation relating to the 
bringing of water etc., as in the instance, ‘ Bring water by 

809. “By knowing ona lump of existence of the lump, but know- 
clay" in Chh&nd. Up. (VI. 1. 4) is ledge relating to it that leads to 
explained as ‘‘by knowing one knowledge about things made from 
lump of clay”, It is not the it. 
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a pot/ etc. is preceded by speech. In order that this 
practical realisation may take place, a ‘ vikarci y (or a 
particular modification) which has a broad base, a hollow 
inside and such other characterisitics, and a n&madkeya 
(or name) which arises out of that (modification), are both 
reached (or attained) by that same substance of clay. 

In order that particular practical realisations such as 
the bringing of water etc. may take place, the substance 
clay itself becomes associated with different configurations 
and different names. Therefore, the pot and other things 
are real as clay itself, i.e., are real as the substance clay, 
i.e., are known with the help of the means of knowledge 
(as being that substance clay) and not as any other 

N substance,^ 0 

Therefore, in relation to clay, gold and other 
substances themselves, different conceptions, different 
names etc., are appropriate merely by reason of their 
assuming different configurations, in the same way in which 
in relation to one and the same person known as Devadatta, 
owing to various changes in his conditions, various 
conceptions, various words, etc. are seen in the expressions, 
‘ He is a boy \ * He is a youth and * He is an old man % 
as also particular effects. 

What has been stated above to the effect that the effect 
is different from the cause for the reason that there is the 
practical realisation that the pot is lost even while the clay 
is in existence—that is set aside on the ground, that 
production, destruction etc. are seen to be particular 


810. l Arambhanatn 1 is equated 
with ‘ alambhanatn ’ on the 
phonetic principle that often 1 and 
r are interchangeable. The 
sentence in which it occurs replies 
to ^vetakem’s doubt that the 
illustrative examples given earlier 
only show the effect to be different 
from the cause. So he is taught 


that the effects of clay are still 
clay. Ramanuja feels that the iti 
in mrittiketyeva satyam support* 
him against the Advaitin , snowing 
the pots to be real as clay and not 
the clay to be the only real thing. 

8ll. ‘Devadatta’ here denotes 
an individual self and not a body. 
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conditions of that same causal substance. It is right that 
one^and the same substance should have, in its particular 
conditions, particular words (denotative of it) and 
particular effects also. For a substance to assume particular 
conditions is dependent on the activity of the agent, and 
thus it (i.e., the activity of the agent) has a purpose (to 

serve).812 


The objections which arise in regard to the theory of 
the manifestation (of the effect latent in a cause) are avoided 
merely by (our) not accepting such (a manifestation). 
Even if the origination (of the effect) be admitted (out of 
the cause), the view which says that the effect is existent in 
the cause is not contradicted, because origination (of the 
effect) belongs altogether to what really exists (as the 
cause). 

This contradiction is set out: that it (the effect) is 
already existent (in the cause) and that it is produced. 
This is the doubt of one who does not know the truth 
regarding the production and destruction (of things). The 
association of a substance with a later configuration is the 
destruction of that same thing in association with a former 
configuration and is the production of a condition of its 
own (i.e., of the substance). Therefore, a substance in all 
conditions being really existent, the view which maintains 
that the effect is existent (in the cause) is uncontradicted. 
If it be said that to admit a non-existent configuration leads 
to the view which holds that the effect is non-existent (in 
the cause), then even, according to him who holds that the 
effect is non-existent (in the cause), if the production does 
not possess the common characteristic which constitutes 
the class of productions, then the view which sa>s that the 
effect is existent (in the cause) will find scope for operation. 
And if it (i.e-, one instance of production) possesses the com¬ 
mon characteristic constituting the class, (its production 

812. Here is the reply to the activity of the agent producing the 
objection in p. 338 that the identity effect purposeless, 
of cause and effect will make the 



380 


SRI-BHASHYA [Chap. //, Parti 


will have to* possess a similar quality, and so) there will be 
a regrcssus in infinitum . In our view, however, as the 
conditions (of a substance) do not deserve to be in associ¬ 
ation with separate effects or (separate) cognisability (apart 
from tiie effects and cognisability of the substance), that 
which possesses these states itself goes thr©ugh production 
and all other (states). 818 - This view is faultless. 

In the same way in which the state of being a pot 
results through the destruction of the state of being the 
halves- (of that pot), of being powder, and of being a 
lump (of clay), the state of being manifold results from the 
dissolution of the state of being one, and from the dissolu¬ 
tion of that (state of being manifold) the state of being one ; 
and there is nothing which is opposed to reason. 814 
Similarly, in the passage, “ Existence alone, my dear child, 
this was in the beginning, one only without a second 
( Chhand . Up . VI. 2. 1), it is said that all this existence 
indeed, which now, owing to the differentiations of name 
and form, has assumed the form of the world which has a 
varied nature, was formerly one only, owing to the absence 
of fche distinction of names and forms ; and it has no 
second inasmuch as it possesses omnipotence and does 
not tolerate another presiding entity (over the universe). 
Thus identity alone is taught. The creation of the world 
is (then) stated to take place after the Self wills to become 
manifold 4n the form of the world, which consists of varied 
movable and immovable things, like the external element 
of light and heat and the elements which are to be created, 
as stated in the text: “ It thought, * May I become mani¬ 
fold and be born rr * {Chhand-Up. VI. 2. 2)* Therefore^ 
identity is conclusively established between the world which 

813. To r aise the question about apart from that of which it is a 
the orodtrction lutputti) of the condition. 

condition called production ix to 814_ This is a reply to the 
Ramanuja as much a self* argument in p. 338 that the 
confuting argument as to question difference in number between cause 
about the production of production and effect shows the two to be 
is to the Vais^eshika.. In RSm5- different. Cause and effect are 
nuja's view, production is only a here se*n to be two states of the 
particular state or condition, and same substance prevailing ai 
his condition cannot be cognised different times. 
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forms the effect and the Supreme Brahman who is the 
supreme cause. 8 *5 

To the objection how it is appropriate for the Supreme 
Brahman Himself, who is denoted by the word * Existence 9 
and is omniscient, who wills the truth and is devoid of 
evil, to assume the form of the world, which is capable of 
being pointed out thus, “ This is existence indeed 99 ; how 
the world itself, which is denoted by the word * existence \ 
can possess oneness (with Him) through the absence of 
names and forms ; how it (i.e., the world) need not require 
any other presiding entity (than Himself); how it is 
appropriate for it (i.e., the world) again to pftssess the 
power of thinking, which is the same as willing, to become 
manifold in the condition of being the world made up of 
wonderful immovable and movabl:* things; and lastly how 
creation can proceed in accordance with (such) willing—the 
answer is given in the passage beginning with “The same 
deity thought, ‘ Indeed, I shall enter these three deities 
with this individual self which is also the same as Myself, 
and evolve the differentiations of names and forms \ 
{‘I shall make each) of them tripartite, tripartite 9 99 
(Ciihand. Up. VI. 3. 2 &. 3). • 

Here, after pointing out all the non-intelligent things 
by the expression, “ three deities ”, it is stated that He will 
make these things possess wonderful names and forms by 
the entry thereinto of the individual self which has Him 
for its self. The meaning is that “ with the individual self, 
which is the same as Myself”, that is, with the individual 
self, which has Me for its self, I shall enter as the self and 
make these, (non-intelligent things) possess wonderful 
names and forms. What is said is that to Himself and to 
the individual self there results the possession of names and 

St5. In the Chhhndogya phrase, cause. See Vol. I. pp. 99-100. 
“one only wiihout a secon*, 1 * one Creation is explained with refer- 
indicates the Brahman as tue encc to Chhdnd, Up. (VI. 2. 3), 
material cause of ihe world and which is summed up except for the 
advitlya the identity of the vyashti sfishti referred to by 
material cause with the efficient prajdyeya (‘may I be born*). 

II. S.B.—49 
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forms through entering (the nan-intelligent things) as the sell. 
This is clearly explained in another scriptural passage— 
** Having created that (world), He became the sat and the 
tyat ” ( Taitt * Up. If. 6. 1)—which says that the world with 
the individual self is entered into by the Supreme Brahman 
as forming the self (thereof). 

Thus what is here recalled to our mind is what is 
established in the Ant ary ami Br^hmana (he., Bfik . Up. 
Ill* 7) to the effect that the intelligent and non-intelligent 
things, both in (their) condition as effect and (their) 
condition as cause, both when gross and subtle, form the 
body of the Supreme Brahman and that the Supreme 
Brahman forms their self. Hereby the objection raised 
above is set aside. And the statement regarding the 
differentiation of names and forms is made in view of the 
Brahman remaining as the self of the non-intelligent thing 
associated with the individual self. 8lG 

Therefore, it is the Brahman Himself, having all the 
intelligent and non-intelligent things for His body, who is 
denoted by the word jagat (i.e., the world). So the 
whole passage at whose commencement it is stated that 
Existence alone, this only was in the beginning, is very 
appropriate in its primary significance. All the modifi¬ 
cations as well as all the erroneous aims of life are found 
to be in association with the intelligent and non-intelligent 
things which form His body, and so the Brahman s 
quality of being devoid of evil and His being a mine of 
auspicious qualities are both well maintained. Therefore, 
he (i.e., the Sutrakara) speaks of this immediately after¬ 
wards in the aphorism : “He (the Brahman), however, is 


816. In regard to the scriptural 
statement th a Existence (S#f) was 
only in the beginning, the douot 
arises whether th s is the Brahman 
or the world. If the Brahman , 
how can He, being perfect, become 
tke imperfect world ? If tne world, 
how CAn it think and will about 
creating ? In answer, creation is 


explained in two stages—the evolu¬ 
tion of the elements out of 
primordial matter, and the entry 
therem of tne individual self witu 
the Brahman as his self. Tne 
“three deities’ * mean the elements 
of tejas, waiter and earth. See 
Vol. 1, Note 248. For sat and tyat , 
see Yoi.I, Note 183. 
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different (from the individual self) (because the difference 
(between the two) is declared in the scripture 
(Ved. Sut . II. 1. 22). 

Similarly, the passage, “ All this has That ( Brahman) 
for its self’ ( Chhand - Up. VI. 8. 7.) teaches the identity of 
all intelligent and non*intelligent things with the Brahman ; 
and the same' (identity) is summed up in the conclusion, 
“ That thou art ” ( Chhand . Up. VI. 8. 7.) 817 

This identity is similarly made out in passages occurring 
in the other contexts also: “ All this indeed is the 

Brahman* 1 {Chhand. Up. III. 14. 1); “ When the Xtman 
indeed is seen, heard, thought about and known, all this, 
indeed, becomes known” {Bfih. Up. IV 5. 6) ; “All this, 
whatever there is, is this self 99 (Bfih. Up. II. 4. 6 & IV. 
5.7); “ The Brahman indeed is all this ” {Bfih.Up.il. 
5. 3) ; and “The Iftman indeed is ail this 99 {Chhand. Up. 
VII. 25. 2). 

Non-identity is negatived in the following passages: 
“ All things abandon (or scorn) him who knows all things 
apart from the Self ” {Bfih. Up. II. 4. 6 & IV. 5. 7) ; 
4t There is nothing here that is many and varied 91 {Bfih. 
Up. IV. 4-19) ; and “He who sees this world, as if manifold, 
obtains death from death (i.e., samsdra ) 11 {Bfih. Up. 
IV. 4. 19 & Kath. Up. IV. 10). To a similar effect is the 
passage : “ Where indeed there is duality, as it were, there 

one sees another... .but where to one, all this has 
become the Self, there by what (independent organ) can 
one (independently) see what (independent thing) 1 99 
{Bfih. Up. IV. 5. 15). This (passage), while it propounds 
that one who has no knowledge has the perception of 

817. All passages regarded as phrase here pertinent— ( sada - 
having been referred to in the yatanah' (‘having their abode in 
Sutra have been quoted earlier : the Sat 1 ) ; and it* purport as 
and with one exception— Chhand. reinforced by the next passage, 
Up. (VI. 8. 4 & 6)—they are “All this has that ( Brahman ) for 

explained. It is possible that its self.” 

RSmSnuja considered only one 
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duality whereas one who is wise has the perception of non- 
duality, declares that the identity (of the Brahman* with 
the individual self) has alone the character of truth. Thus, 
then, by means of the passages commencing with the word 
i arambhana 9 etc., identity is established between the world 
and the supreme cause who is the Highest Brahman . 

The truth here is as follows. 3 ' 8 The Brahman Himself, 
who, because of His having all the intelligent and non- 
intelligent things as His body, has them as His modes, is 
always denoted by all words. Sometimes (i.e., during 
pralaya) He has the intelligent and non-intelligent things 
as His body, when they are in such a subtle condition as to- 
be incapable of being separately denoted from Him even 
as forming His body, and (then) the Brahman is in the 
condition of cause. Sometimes also (i.e., during and after 
creation) He has the intelligent and non-intelligent things 
as His body, when they are in such a gross condition as to 
be capable of being practically realised through differentia¬ 
tion in names and forms, and He is (then) the Brahman 
in the condition of effect. Thus, the world which has the 
character of an effect is identical with the Supreme 
Brahman who is the cause. And between the intelligent 
and non-intelligent things which form the body (of the 
Brahman) on the one hand, and the Brahman who is their 
Self, on the other hand, both in the condition of cause 
and in the condition of effect, the definite distinction of 
good and evil which results from that definite distinction 
which relates to their respective natures, that is established 
by hundreds of scriptural texts, has been already mentioned 
in the aphorism : “ There is, however, no such (inconsist¬ 

ency) : because examples (illustrative of the position that 
the Brahman is untainted by evils in both the states of 
cause and effect) are available ( Ved . Sut> II. 1. 9). 

Those however (i.e., the Advaitins ) who hold that the 
identity between the cause and the effect results through 

818. Ramanuja now tries to the Brahman and the world with 
reconcile the difference between their identity as t u^nt here. 
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admitting an effect that is unreal—according to them, the 
identity between cause and effect cannot be established, 
because it is inappropriate for identity to exist between a 
real thing and an unreal thing. If such were the case, 
there would be unreality in regard to the Brahman or 
reality in regard to the world. 

Again, there are those (i.e., the followers of Bhaskara) 
who, while undoubtedly admitting that the effect is also 
real, hold to the view that the distinction between the 
individual self and the Brahman is due to limiting adjuncts, 
that the identity (between them) is natural, and that 
between the Brahman and the non-intelligent thing, how¬ 
ever, both (distinction and identity) also are natural. 
According to them, there can exist no entity other than 
the limiting adjuncts and the Brahman . The indivisible 
Brahman , who has no parts, is Himself in contact with 
limiting adjuncts. His essential nature itself undergoes 
modification in the form of evil; and if it be admitted that 
it is the power (of the Brahman) that undergoes modifica¬ 
tion, identity results between (that) power and the 
Brahman• For the foregoing reasons, the scriptural 
passages which maintain the definite distinctions, namely, 
that the individual self and the Brahman are respectively 
subject to karma and devoid of ail sin, and so forth, will 
be contradicted, as well as those (other) scriptural passages 
which hold that the non-intelligent thing does and the 
Brahman does not undergo modifications etc. 819 

There are again those (i.e., the followers of Yadava- 
prakaka) who maintain that the world is not different from 
the Brahman for the following reasons : The substance of 
pure existence alone, which is devoid of all modifications 
such as the character of being the enjoyer etc., and which 
is associated with all power, is the causal Brahman . At 
the time of universal absorption, He has all His particular 

8 9. Bb5.skara’s views are dealt pp. 275-281, They are also briefly 
wi i at some length itnd*r Ved. summed up in VoJ. I, Note 235. 
Sut. (I. 1 . 4). See Vol. 1, 
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experiences of pleasure and pain set at rest, and although 
self-luminous He remains, like the individual self in dream¬ 
less sleep, totally undistinguished from the nan-intelligent 
thing. He remains at the time of creation in three 
conditions which are parts of Himself and have the forms 
•f the enjoyer, the object of enjoyment and the controller, 
like the clayey substance of clay which assumes the forms 
of pots, dishes etc., and also like the ocean which assumes 
the forms of foam, waves, bubbles etc. Therefore, the 
character of being the enjoyer, the object of enjoyment and 
the controller, as well as the good and evil arising out of 
them, are definitely determined respectively to resemble 
the qualities of being dishes, pots and water-jars as well as 
to resemble the distinct effects associated with those 
(qualities). And the oneness of the enjoyer, the object of 
enjoyment and the controller as being made up of what is 
existence is quite appropriate, like the oneness of the pots, 
dishes, water-jars etc., as being made up of clay. Conse¬ 
quently, the substance of pure existence alone exists in all 
conditions. 

These (followers of Yadavapraka&a) go against all 
scriptures, Smfitis , Itihasas , Puranas and logical 
reasonings. Indeed, all the Vedic scriptures, together with 
all the Smfitis , Itihasas and Puranas, establish the 
Brahman who is the lord of all lords, who is always 
omniscient and omnipotent, who wills the truth and is 
devoid of evil, who is unlimited by time or place and is bliss 
unsurpassed in excellence, and who is the supreme cause. 
But they do not establish that pure existence which is 
beyond even the Lord and of which the Lord is a part. 

Accordingly, there are the following scriptural 
passages : M Existence alone, my dear child, this was in the 
beginning, one only without a second y} ( Chhand . Up. VI. 
2.3.); 44 It thought, 1 May I become manifold and be 
bom ’ ” ( Chhand . Up. VI. 2. 3.) ; “ The Brahman indeed, 
this one alone, was in the beginning. Being one, He did 
not feel strong. He created the Kshatriyas of excellent 
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form so that they may be superior to others—those 
Kshatriyas among the gods, Varuna, Soma, Rudra, 
Parjanya, Yama, Mrityu and /fcana” (Bfih. Up . I. 4. 11) ; 
“ The Self, indeed, this was in the beginning. There was 
nothing else blinking (i.e., active). He thought, ‘May I 
create the world’ ” {Ait* Up . I. 1.) ; and “Indeed, 
Narayana alone then was, and not Brahma, nor Ih ana, nor 
the sky and earth, nor the stars, nor the waters, nor fire,- 
nor the moon, nor the sun. Being alone, He did not feel 
happy. Of Him who was in the height of meditation. .. 
{M. Up . I. 1). 

By means of these and other similar passages, it is 
made out that Narayana Himself, the Lord of all the lords, 
is the supreme cause. The words, 4 Sat 9 (existence), 
* Brahman \ and 4 Atman \ which are all found mentioned 
in similar contexts, are particularised by the word, 
4 N&r5yana \ occurring in a context similar (to the other 
above-stated contexts), and they reveal Him alone. 8?0 
That causality belongs to the Lord Himself is heard declared 
in the scriptures thus: “(May we know) that greatest 

Lord, who is the highest among lords. ! 99 (tfvet* Up. 

VI. 7.) ; and “He is the cause, He is the Lord of what is the 
lord of senses (i.e., of the individual soul); He has no 
progenitor and no superior” (tfvet. Up . VI. 9.). The 
SmTiti also, which is attributed to Manu, after introducing 
the subject-matter in the passage beginning with 44 Then 
the self-existent divine Lord—,” says : 44 After thinking 

and willing (to the effect that He would become manifest), 
He, with the desire of creating various kinds of creatures 
from His own body, created the waters only at first and 
therein cast his seed ” (Manu> I. 6 Sl 8). The Itihasas and 
the Puranas also declare the Highest Person Himself to be 

820, Of the three terms. Sat the third implies intelligence. 
{^Existence’), Brahman ("That When Narayana is mentioned, 
which is huge*) and Atman (‘the then all doubt and vagueness are 
Sell 1 ), denoting the cause of the at an end. What is indicated by 
world, the first is most general, the general terms, Sat etc., is now 
the second is more restrictive, and particularised. 
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the supreme cause in the following and other similar pass¬ 
ages : “Narayana has the world for His body. He consists 

of countless selves and He is ancient. He, wishing to 

create, created from out of a thousandth part (of Himself) 
two kinds of beings ” (M.B. XII. 180. 11 & 12) ; and “The 
world was bom out of Vishnu* and is existent in Him 
alone ” (V.P. L 1. 35>.^i 

Again, it is not possible to say that the Lord is pure 
existence itself; because He is accepted as forming a bit of 
it, and because also He has the particular attribute of being 
the controller. Moreover, it is not possible to say that 
His association with innumerable auspicious attributes 
like intelligence, bliss etc., is only occasional; because 
they are all characterised as eternal, owing to their being 
natural, in the following and other passages : “ His 

supreme power is revealed, indeed, as varied and natural 
and as consisting of knowledge, strength and action 99 
(Svct. Up. VI. 8); and “ He who understands all and who 
knows all” (Murid. Up. I. 1. 9). 

Do not say that it is only association with the potential 
power of intelligence, of bliss etc., that is natural to Him, 
because it is indicated separately that power is natural to 
Him and that intelligence, strength, and action are also 
natural (the epithet ‘ natural* qualifying both ‘ power * 
and * knowledge, strength and action ’)> and because also’ 
there would hav« to be (otherwise) a figurative 
interpretation (in regard to the words * intelligence 
etc.). 822 It is not possible to say again that, as in the case 


821. In the passages now 
quoted, the cause of the world is 
declared to be the L®rd or Nara¬ 
yana, and not ihe Sat , 

822. The followers of Ysdava- 
prakas'a believe that the associa¬ 
tion of the Lord with auspicious 
attributes is occasional. &vet. 
Up. V 1.8, where the power of the 
Lord is referred to as well as His 
association with intelligence, 
strength and action, is understood 


by them as referring to (1) His 
supreme power of hr inging together 
what cannot be brought together 
and doing impossible things and 
(ii) His associat on with the 
capability for intelligence, strength 
and action. Ramanuja criticises 
the view, t.y point ng out that they 
impost a restricted meaning on the 
Lord’s power and force a figurative 
interpretation on His intelligence, 
strength and action. 
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of the word i pdchaka' (or cook) and other such words, 
the kfit affix denotes merely capability (or potential power) 
in regard to ‘ sarvajria’ (‘He who understands all D 
and other such words, because it is not the mere kfit affix 
(in general) that is taught to denote capability, and because 
also under the aphorism, (“ The kfit affix) is used in the 
sense of capability in association with the words ‘ hastin 
and %avdta 99 ( Panini , III.2.54), and other such aphorisms, 
only a few of the kfit affixes are taught as denoting 
capability. In the case of *pdchaka and other such words 
on the other hand, a metaphorical meaning has to be 
accepted as a matter of necessity.*-3 

Again, the Lord being a particular portion of that (i.e., 
Existence), if that (i.e., Existence) has to be a whole made 
up of parts, then as the whole has to be greater than a part, 
in the same way in which the sea is greater than the waves, 
there would be contradiction of thousands of passages like 
the following which relate to the Lord (as the greatest): 
“ (May we know) that Highest Lord, who is the greatest 
Lord of lords 99 (Svet Up. VI. 7) ; and “There is seen 
neither His equal nor His superior 99 ($vet* Up . VI. 8). 

Further, if Pure Existence itself consists of all things, 
and if it is a whole—then the Lord being a particular 
portion of that (Existence), the teachings which are given 
to the effect that He consists of all things and forms the 
whole, would be contradicted. Indeed, pots and dishes 
are not made up of water-jars, nor do they form parts of 
those (water-jars). 824 ft may, however, be said that, as 

823. The kfit affix is used to the intelligent selves, the non- 

form nouns denoting agents of intelligent things and the Lord, 
actions from verbal roots. Some In YSdavapr akas'a’s view, apart 
exceptions to the rule, like the of Pure Existence divides itself 
words, * hastighna T (lit. ‘eleohant- into selves, matter and the Lord, 
kdler’) and 'kaVataghna* (lit. The analogy is of a portion of the 
\loor-de*troyer’), are mentioned mud of the earth being made into 
in Panini (ill. 2. 54). In usage, pots, dishes and water jars. Now, 
they mean respectively a mahout selves, matter and the Lord are 
and a thief, persons who are not made up of Existence ; but the 
killers, but who have the capacity selves and matter are not made up 
to destroy. of the Lord. Pots, d shes and 

water-jars are made up of mud* 

824. Pots, dishes and water- but pots and dishes ace not made 
jars seem to stand respectively for up of water-jars. 

II. S.B.—50 
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Pure Existence is perfect in every one of its parts, it is 
perfect also in the part known as the Lord, and that there¬ 
fore all other things consist of Him and form His ^parts. 
But this is not so, because Pure Existence being perfect 
even in a pot, it will follow that the Lord also consists of 
the pot and forms part of it. 

Furthermore, when in such expressions as ‘A pot is 1 , 
*A cloth is* etc., Pure Existence is understood to be an 
attribute of things, it cannot appropriately either be a 
substance or form a cause. Existence is, indeed, the 
possession of the capability of being an object of practical 
realisation. The capability of being the object of a contrary 
practical realisation by a thing which is capable of that 
particular realisation is non-existence. If the category of 
substance alone is accepted to be existence, then it will 
follow that the other categories of action etc. will be non¬ 
existence. Even on the principle according to which one 
kind of grass known as kasa is accepted (in religious 
ceremonies) in the place of another kind of grass known 
as ku'sa , for the reason that the former belongs to the same 
class as the latter, it is not easy to establish that, in regard 
to the categories of action etc., ail of them possess one and 
the same kind of existence. 8 - 5 

If through being sat (existence) itself all things possess 
identity (or non-differentiation), they will all be omniscient, 
and hence the character of all things will be recognised as 
coming together (in them), from which it follows that there 


825. The Pure Existence of 
YadavaprakaS'a is either an attri¬ 
bute or a substance. If an 
nttr bute, it cannot be the causal 
substance from which the world 
has evolved. If it is a substance, 
the categories of act on etc. must 
be deemed non-existent. It cannot 
\ e said that existence is primarily 
a substance but sc'oadurily in- 
c’udes action etc. also, asV e grass 
kasa is used as a substitu e for the 


grass kusa, when the latter is not 
available, in rebgious ceremonies. 
For existence cannot admit of 
grades or classes within itself. 
It may he no*ed that the kft 
kiiia-nyaya is sometimes used to 
indicate being driven from one 
untenable argument to another 
almost equally Untenable, But 
here the only point is th it is 

unimportant and a substitute for 
kuht. 
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will be a confused mixture of all good and evil. And this 
has been already stated.&26 Consequently, identity 
(between the Brahman and the world) exists only in the 
manner stated above. 

It may be said (by the Vaikeshikas) that different 
conceptions and words are used in relation to the conditions 
of childhood, youth, etc., when one and the same person 
is in association with those different conditions of age ; 
there is also seen such a difference in conceptions and 
words in relation to clay, wood, gold, etc., where there 
are different substances. It being so, it is asked how it is 
determined that the differences in ideas and words respec¬ 
tively relating to causes and effects, like clay, pots etc., are 
based only on (changes of) condition. 827 To this the reply 
is as follows :— 


*TT% 


Sutra 16 . Bh&ve chopalabdheh (* 5 *) 

Because during the existence (of the effect) 
also, there is a perception (of the causal 
substance). 

Because where effects such as ear-rings are in actual 
existence, there is an actual perception of gold which forms 
their cause. The meaning is that this is due to the fact 
that, when it is said i( This ear-ring is gold”, there is the 
perception leading to the recognition as gold (of both gold 
and the ear-rings). The clay and other things are not 
perceived in this manner in gold etc., which are different 
substances (from clay etc.). Therefore, that substance 

826. Sae p ge 333 above under differences in state; they apply 

Ved, Siit . (II, 1.14). also to different substances. The 

answer shortly is that they can 

827. The objection is that indicate only differences of state, 
d eferences in words, ideas etc. when there is also at the same 
cannot be restricted merely to time a recognition of identity. 
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alone which forms the cause is spoken of as the effect, 
when it assumes different conditions, as in the case of 
(one and the same person being spoken of at different 
times as) the boy, the youth etc. 

There is, moreover, an additional reason that, even 
according to the person who holds that they (i.e., the 
cause and the effect) are distinct substances, it is admitted 
that there is association (of the cause such as threads) with 
a different condition (known as being the non-intimate 
cause which is the union of those threads), and in conse¬ 
quence the differences in the ideas relating to the words 
expressive of (threads and their union or) such things are 
all practically realised. Therefore, it is inappropriate to 
assume a different substance (in the effect). 

And this perceptual recognition is not founded upon 
any generic properties (as is the case when it is said, “ This 
is that same cow M ). For there is no perception of another 
entity, which forms the basis of the class in which such 
generic properties reside. One and the same substance, 
which belongs to the class of gold, is seen to exist both in 
the condition of cause and in the condition of effect. 

Again, it is not possible to say that, if there be 
different substances (as cause and effect), it is only by the 
persistence of the material cause that recognition can be 
had (of it) in the effect. When there is difference of 
substance (between cause and effect), merely because of 
the persistence of the base, there can be no recognition (of 
the cause) in the different substance (i.e., the effect) 
residing in it (i.e., the base). 

It may, however, be said that in the case of the 
scorpion and other effects produced in cowdung and others 
(i.e., such causes), cowdung etc. are not seen to be 
recognised. But this is not right. For in this case also 
there is the recognition (in the effect) of the substance of 
earth which forms the first cause (of these things). 
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It may again be said that in smoke, which is the effect 
of fire, there is not seen any recognition of fire. Be it so. 
In this case, there may be no recognition (of the cause in 
the effect). Nevertheless, it is nothing wrong, because fire 
is merely an instrumental cause (of smoke). Indeed, 
smoke is produced out of wet fuel in close contact with 
fire. And the property of odour being common to both 
(smoke and wet fuel), smoke is certainly the effect of the 
fuel. 8 - 8 


Therefore, where the effect exists, tihere also is the 
perception, “This (effect) is certainly that (cause)”. 
Hence it is made out that these differences in ideas, words 
etc. (relating to causes and effects) are founded upon a 
mere change of conditions. Consequently, the effect is 
identical with the cause. 


On account of this also (the effect is identical with the 
cause) : 


Sutra 77. Sattvachchaparasya ( l55 ) 

Becaus® also of the existence of the other 
thing (i.e., the effect in the condition of cause). 

Because the other thing, that is, the effect, is existent 
in the condition of cause, the effect is identical with the 
cause. Indeed, both in daily life as well as in the Vedas, 
it is only the effect that is taught to be the cause. For 
instance, in the world, it is said: “All these pots, 


82S. In this Sutra, the reeogni- the same class like two pots, as 

tion of the cause in the effect two entities are not seen. If they 

proves their oneness. The differ- are said to be two substances rest- 

ences between them are of state ing on the same base or material 

only, and do not need the assump- cause, the recognition here is not 
tion oi difference in substance. possible. Two exceptions to 
They are not different entities of recognition are then dealt with. 



394 


SRI-BHASHYA [Chap. II, Part 1 


dishes etc., were only clay in the forenoon.” And in the 
V*das it is declared: “ Existence alone, my dear child, 

this was in the beginning” ( Chhand . Up. III. 19. l). s 29» 


Sutra 18* Asavyapadcddrtneti chenna dhannantarena 

vdkya - 

Sesha dyuktetisabda ntarfichcha * ^ 56 ^ 

If it is denied (that there is identity of the 
cause with the effect) for the reason that the 
effect is taught to be non-existence, it is replied 
that it is not so, because it (i.e., such non¬ 
existence) is due to another attribute, as is seen 
from the remainder of the scriptural passage in 
question, from logical reasoning and from 
other words used in the scripture . 830 

It has been said that the existence of the cause in the 
effect may be made out from the usage of the world as well 
as from the Veda* This is not correct, on account of the 
teaching about (i.e M the effect being) non-existence, as in 
the following passages from the scripture : “ Non-existence 
only was this in the beginning ” ( Chhand * Up. III. 19. 1.) ; 
“ Non-existence indeed was this in the beginning ” ( Taitt* 
Up* II. 7. 1.); and “ Indeed in the beginning this was really 
not anything at all” (Taitt* Br* II. 2. 9). And in the world, 
it is said that all these pots, dishes and other effects were 
non-existent in the forenoon. Therefore, what has been 
stated above (by you) is not appropriate. 


829, The difference between po : ntsout; “That (cause) is this 
Sidras 16 and 17 is that knowledge (effect”. The latter refers to: 
of oneness between cause and “This (effect) is that (cause)”, 
effect is dealt with in the former, 830. Sankara splits this into 
and a statement of oneness in the two Sutras , starting the second 
latter. Alternatively, the former with the word, * ytikteft*» 
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If it be argued thus, the reply is given that it is not 
right to say so* For such teaching is given in view of its 
othe* attributes. Indeed, that teaching relating to non¬ 
existence is given, because that same effect was in 
association with a different property. Indeed, it was in 
association with a different configuration. It is not given, 
because of its possessing tbe character of absolute nothing¬ 
ness as per your opinion. 

h has been already definitely stated that existence and 
non-existence are two attributes of substances. Of these, 
non-exio:ence is an attribute different from the attribute of 
existence, in regard to the world, which is pointed out 
by the word “This”, name and form constitute the 
attribute of existence, whereas the opposite of this 
(attribute), namely, the attribute of non-existence, is the 
subtle condition (of the world). Therefore, in relation to 
the world which is associated with name and form, non¬ 
existence is the attainment of the subtle condition which 
is opposed to this. 

How is this made out? From the remainder of the 
scriptural passage and from other words used in the scrip¬ 
ture. The remainder of the scriptural passage, which begins 
with “Indeed in the beginning this was really not anything 
at all ” ( Tain . Br* II. 2. 9), runs thus : “ That non-existence 
itself ms Is up its mind, * May I be existent’ ” (Taitt . Br. II. 
2. 9). horn the inferential indication of making up the 
mind, which may be made out from the remainder of this 
sentence referred to above, the meaning of non-existence 
has to K' v] e-erminc l to ba different from utter nothing¬ 
ness. And because the same meaning must be understood 
in other passages also, the meaning of non-existence has to 
be determined to be this in passages like “Non-existence 
only was this” ( CJihand . Up. III. 19. I). 83 * 

B.Vl. T n the Taitt. Br. passage meaning has to be understood in 
‘acn-exigence* is seen, from the the parallel passage from the 
se m d, to I e different from Chhand, Up., even thougk there is 
alwV’ate nothingness. (So, too, in here no explanatory sequel. 

the Taitt U}\ passage,) The s^me 
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By means of logical reasening also, non-existence is 
made out to be of the nature of a different attribute (of the 
effect). Indeed, logical reasoning makes it clearly known 
that existence and non-existence are two attributes of 
substances. The association of the substance, clay, with a 
form which has a broad bottom and hollow inside, is the 
cause of the practical realisation that the pot is existent. 
The association of that same (clay) with a condition 
opposite thereto is the cause of the practical realisation 
that the pot is non-existent. This being so, the condition 
of being a half of a pot is opposed to that (other condi¬ 
tion of being associated with a broad bottom etc.) ; and 
therefore the very condition of being the half of a pot is, 
so far as the condition of the pot is concerned, the cause 
of the practical realisation of its non-existence. And there 
is nothing else known as the non-existence of the pot other 
than this (non-existence described above). Nor can such 
negation be assumed, because only by that much (of non¬ 
existence as is given above) the practical realisation of non¬ 
existence can be appropriately experienced.832 

Similarly, by other scriptural passages also, the 
association of the effect at an anterior time with a different 
attribute is made out- Such other scriptural passages have 
already been set out, and they include the following: 
“Existence alone, my dear child, this was in the 
beginning.” ( Chhand * Up. VI. 2. 1). The absolute non¬ 
existence (of the effect) has been objected to in the 
statement: “ Dear child, whence indeed can it be thus ” ? 
( Chhand . Up. VI. 2. 2). And then the conclusion is 
established : l< Existence alone, my dear child, this was in 
the beginning.” ( Chhand * Up. VI. 2. 2). The following 


8 32. The Vais'eshik as list 
seven categories—substance, 

quality, action, universality, 
particularity, inherence, and non- 
existence. RSnanuja accepts only 
the iirst three of these. Non¬ 
existence is regarded by him not as 
an ultimate category, but as an 


attribute. It has been already 
shown by him towards the end of 
the commentary on IT. 1.15 that 
ex stance c nnot be either a 
substance or an action. See Note 
S25 above. For the different kinds 
of non existence, see Note 37, 
Vol. I. 
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declaration is very clear on the point: “ Indeed, this was 

then undifferentiated. It has itself been now differentiated 
by means of names and forms ”. ( Rrih . Up . I. 4. 7.) 

Now in illustration of the identity of the effect with 
the cause, he (the Sutrakdra) points two examples in the 
two following aphorisms thus. 

Sutra 79* Patavachcha ( 157 ) 

As in the case of the cloth- 

just as the threads themselves, through entering into a 
particular combination, become a different effect, having a 
different name, form etc., so too, in that manner, the 
Brahman also (becomes the world). 


Sutra 20 . Yathd cha prdnadih (158) 

And as in the case of the pranas etc. 

Just as the one and same element of air, after entering 
into various kinds of activity in the body, is changed into 
different effects having the names and forms denoted by 
prana , apa n a , etc.,333 similarly, the Brahman , who is 
one only, becomes the world, made up of varied immova¬ 
ble and movable things. 

Consequently, the identity of the world with the 
Brah }nan who is its ultimate cause, is a demonstrated 
conclusion. 

833. See Note 388, Vol. I, for the fivefold Activity of the element, 
‘air’. 
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ADHIKARANA VII 


ITARAVYAPADE 6 ADHIK AR AN AM 

Sutra 2U Itaravyapade&addhi- 

takarana didoshaprasaktik ( 1 59) 

It may be slid that, owing to the other 
(i.e., the individual self) being described (as 
identical with the Brahman), there will result to 
Him the evils of not doing what is good (to 

Himself) etc. 

It has been said by those who establish the identity of 
the world with the Brahman that the identity of the indivi¬ 
dual self also with the Brahmmn is taught in the following 
and other passages: “Thou art that M ( Chhand • Up, 
VL 8. 7.); and “This self is the Brahman ” ( Brih, Up, IV. 
4. 5.). 34 

Against this, the following objection is raised. 835 If 
the other, that is, the individual self, is taught in these 
passages to possess the state of the Brahman , then in 
regard to the Brahman, who is associated with omnisci¬ 
ence, the attribute of willing the truth and other such 


834. ‘‘Those who establish the 
identity of the world with the 
Brahman* 1 i nclude t he Advaitins , 
the foll®wers of Bhedabhcda and 
the Vi&ishtCtdvaitins , ‘Identity* 
means different things to them. 
The problem is how it is to be 
understood. Is it absolute Identity, 
o is it identity in the sense tb at 


the Brahman is the Self and the 
individual se f H s body? 

835. The objector here seems to 
be the Vais'eshika, alleging in¬ 
consistencies and contradictions in 
the consequences flowing from the 
assumption of identity between the 
individual self and the Brahman . 
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qualities, the evil of not creating a world which has the 
natuse of what is good for Himself, the evil of creating a 
world which has the nature of what is bad for Himself, 
and other such evils will find occasion to operate. 

This world (being a collection of souls) is also a mine 
of infinite miseries, arising from one’s own self (or body), 
or through natural causes, or through supernatural 
agencies.836 No intelligent person who is independent will 
proceed to work for himself such an evil as this. The 
scriptural passages, which speak of the distinction of the 
Brahman from the individual self, have been given up by 
you, who speak of the identity between the world and the 
Brahman . If there be distinction (between the world and 
the Brahman ), identity (between thern) will not result. 837 

It may, however, be said (by the followers of 
Bhaskara) that the scriptural passages relating to distinction 
deal with the distinctions arising out of limiting adjuncts, 
and that scriptural passages relating to identity deal with 
an identity which is natural. Here it is tio be asked whether 
the Brahman , who is unassociated with limiting adjuncts 
and forms the cause of the world, knows or does not know 
the individual self who is naturally non-different from 
Himself. If He knows him not, His omniscience is 
defective. If He knows him, then, in regard to the 
Brahman , who knows that the misery of the individual 
self who is non-different from Himself is His own misery, 
the taint of the evils, such as not doing what is good for 
oneself and doing what is bad for oneself, cannot be 
avoided. 

It may again be said that distinction between the 
individual self and the Brahman is due to ignorance and 

836. For the three kinds of sense; and on that b sis, 

miseries, set Note 12, Vol. I. Advaita , Bhedabheda and 

837. ‘Identity’ ( ananyatva) is ViSishtadVaita are critic sed. 
here understood ia the Advaitic 
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that the scriptural passages which speak of distinction 
relate to such (a distinction). In regard to this position, 
also, the alternatives as well as the results flowing 
therefrom, which have all been given in connection with 
the view which maintains that the individual self is ignorant, 
undergo a similar fate.838 

According to the view which holds that the Brahman 
is associated with ignorance, it is not possible for the 
Brahman , who has a self-luminous nature, to be a witness 
of ignorance, nor is it possible for the creation of the 
world to take place as from it (i.e., the ignorance or the 
witnessing of ignorance). If the luminosity is concealed by 
ignorance, then inasmuch as concealment causes the 
cessation of luminosity, there will result the destruction 
of His own nature itself. § 39 For that luminosity itself is of 
(His) very nature. Indeed, it has already been stated that a 
thousand evils, including the evil of the destruction of His 
own nature, will thus result. Hence it is inconsistent for 
the Brahman to be the cause of the world. 

If it be so arrived at, it is replied to (by the Sutrakara 
thus). 


Sutra 22. Adhikantu bhedanirdesat 

(The Brahman) is however other (than the 
individual self), on account of the difference 
(between them) which is taught (in the 
sciiptuies). 

The word ‘ however r ( tu ) excludes the view which 
has been set forth above. “ The Brahman is other.” That 


838. See pp. 349-358 above. out in VoM, p. 142. It s the 

second of the seven objections 

839. The argument about the raised hy RamSnuja to Advaita, 
concealment of luminosity is set See also pp, 352-303 above. 
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is, He is distinct from the individual self, who deserves to 
be associated with the miseries resulting from himself, from 
natural causes and from supernatural agencies. Why? 
Because such a distinction is taught in the scripture. 

Indeed, the Supreme Brahman is taught to be distinct 
from the individual self in the following and other 
passages: “He, who dwelling in the self, is within the 
self, whom the self does not know, whose body is the self, 
who controls the self from within—He is your Internal 
Pvuler and Immortal Self ” (Madh. Bfi . Up . III. 7. 22) 

“ Knowing the individual self and the Impeller to be 
different, and being therefore blessed by Him, he attains 
immortality ” {tfvet. Up . I. 6.) ; “ He is the cause, He is 

the Lord of what is the lord of the senses 0 vet. Up- 
VI. 9) ; “ One of them eats the sweet pippala fruit, while 
the Other shines in splendour without eating at all" 
Up- IV. 6.); “The two unborn, the Intelligent and 
the non-intelligent, are the Lord and the non-lord° 
(Sfvet- Up. I. 9); “ Embraced by the Self" (Bfi. Up. IV. 

3. 21); “ Ridden upon by the Omniscient Self 0 ( Bfi• Up * 
IV. 3. 35); “Out of this prakfiti (or Nature) He who is 
the owner of the mQya creates this world, wherein another 
being (i.e., the individual self) is bound down by mayd ” 
{Svet- Up. IV. 9); “He is the Lord of the prakfiti 
(or Nature) and the individual souls, and the regulator of 
qualities 0 (S'vet. Up. VI. 16); “The Eternal among the 
eternals, the Intelligent among the intelligent, who, though 
One, fulfills the desires of the many ° {tfvet. Up. VI. 13) ; 
and “ He who is moving within the avyakta , whose body 
is the avyakta , whom the avyakta does not know ... He who 
is moving within the akshara , whose body is the akshara , 
and whom the akshara does not know . .. He is the 
Internal Self of all beings, is devoid of sin, is the Divine 
Lord, the one Narayana. 0 ( Sub- Up. VII). 


840. Ramanuja quotes this individual idf also. See the 
passage to show that the Bralvmatt &rutapraka&ika under I. I. 22. 
is d stinct from the released 
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Sutra 23 * Aitnadivachcha tadanupap til 1 

As in the case of stones, etc., it (i.e , becom¬ 
ing the Brahman) is inappropriate (in relation to 
the individual self. 


Stones, faggots, clod, grass and all other all non* 
intelligent things, which deserve greatly to be given up and 
•re always subject to modifications, cannot appropriately 
possess the same essential nature as the Brahman^ who is 
faultless, not subject to modifications, the opposite of all 
evil and the sole seat of auspicious qualities, who is 
entirely distinct from all things other than Himself, who is 
infinite and has an essential nature solely of knowledge 
and bliss, and whose great glories are many and varied. In 
the same way in which this is so, in that same way the 
intelligent individual self, who is deserving of association 
with infinite misery and who resembles a firefly, cannot 
appropriately attain to the state of the Brahman , who is, 
in accordance with the passage 84 * which says that H« is 
devoid of all sin ( Chhdnd . Up. VIII. 1. 5) and so on, 
made out to be the opposite of all evil and the mine of 
innumerable auspicious qualities unsurpassed in excellence. 

In accordance with the scriptural passage beginning with 
“He whose body is the self” ( Mddh . Bfih. Up . III. 7. 22.), 
the individual self forms the body of the Brahman , and so 
the Brahman , through having the individual self for His 
body, exists as the self of that (individual self). Therefore, 


847. The Chhandogya passage, 
fully quoted on page 121 above, 
runs; “This Self is devoid of 
sin, free from old age, free from 
death, free from sorrow, free from 
hunger and free from thirst, 
desires the truth and wills the 


truth/' His desiring the truth 
and willing the truth indicate that 
He is a mine of innumerable 
auspicious qualities. The other 
qualities of the Self in the passage 
show Him to be the opposite of all 
that is evil. 
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the pointed indication (of the individual self as the 
Brafrman) in a grammatical equation has in view the 
establishment of the Brahman having the individual self 
for His mode. And it is therefore not contradictory of the 
above view ; on the contrary, it declares this very meaning 
set forth above. And all this has more than once been 
made clear in support of the aphorisms, “ Kafcakritsna is of 
opinion (that the words denoting the individual self denote 
the Supreme Self also), because of the abidance (of the 
Supreme Self as the self of the individual self) ” (I. 4. 22), 
and others.842 

Therefore, the Brahman in all conditions has the 
intelligent as well as the non-intelligent things for His body. 
Hence the Brahman who has the intelligent and non- 
intelligent things in their subtle condition as His body is 
the cause. That same Brahman who has the intelligent as 
well as the non-intelligent things in their gross condition 
as His body is the effect known as the world. Thus the 
grammatical equation between the world and the Brahman 
becomes appropriate. The world possesses the character 
of the effect of the (causal) Brahman , and also the character 
of being identical with Him. There is no confusion of the 
natures which belong to the non-intelligent thing, the 
individual self and the Brahman , and which consist 
respectively of being subject to modifications, being 
subject to misery and being the mine of all auspicious 
qualities. And there is also no contradiction with any 
scriptural passage. 

According to the scriptural passage, “ Existence alone, 
my dear child, this was in the beginning, one only. . 
(Chh&fid- Up . VI. 2. 1), it necessarily follows that, even in 
the undifferentiated condition also, the individual self, in 
association with non-intelligent things, exists in its subtle 
condition as the body of the Brahman . For even then, in 
that condition also, it exists in a subtle condition, as 


842,. Tue other aphorisms in view include II. 1, 9, I. 2. 21 etc. 
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declared in the two Sittras : “ There is no partiality or 

mercilessness (in Him) because it (i.e., creation) is depen¬ 
dent (on karma)* The scripture says accordingly 
(II. 1 . 34 ) ; and “ If it be said there is no karma (or results 
of work before creation), because of the declaration in the 
scriptures of the non-distinction (between the individual 
•elves and the Brahman prior to creation), it is replied that 
it is not right to say so ; because both (the selves and karma) 
are beginningless. It (i.e., the non-distinction) is 
appropriate, and it (he., the beginninglessness of souls) is 
also declared in the scriptures ” (II. 1. 35). Non-differenti¬ 
ation, however, results appropriately from the absence of 
the distinctions of name and form. Thus causality 
undoubtedly results in relation to the Brahman . 

Those again* 43 who, having in mind that condition 
(of the Brahman) which is dissociated from ignorance, 
maintain the distinction (of the Brahman) in relation to 
this same individual self—in their case, all this cannot 
properly fit in. For to Him (i.e,, the Brahman) in that 
condition there do not exist omniscience, lordship over all, 
the attribute of being the cause of all, the attribute of 
being the self of all, the attribute of being the controller 
of all, and similar attributes. And in that same form the 
distinction of the individual self (from the Brahman) is 
indeed declared to exist by the same scriptural passages. 
AH this is in your opinion the attribute of ignorance. 844 


843. The reference here is to 
Sankara’s statement under II, U 
22 : That Brahman who is 

omnisc'ent, who is omnipotent, 
and whose essential nature 
is eternal, self luminous, pure 
and free, \s adhika or differ¬ 
ent from the embodied self ; and 
Him we call the creator of the 
world.** Here R3m5nuja asks 
whether the Brahman who is 
adhika is associated with ignor- 
nace or dissociated theretrom. 
The omniscient and omnipotent 
Brahman is manufactured by 
ignorance; but the Brahman 


whose essential nature is eternal, 
self-luminous, pure and free, has 
nothing to do with ignorance. It 
is funner implied that, according 
to the advaitic analysis of the 
Ved.Sut., the II Chapter cannot 
deal with any differences manu¬ 
factured ! y ignorance between 
the Brahman and the embodied 
self. 

844. There is another reading 
for this sentence which may be 
translated thus : “ Because all 

this is manufactured by ignorance 
(it cannot properly fit in).” 
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Again, under the aphorisms beginning with "The 
Brahman is, however, other (than the individual self) on 
account of the difference (between them) which is taught 
(in the scripturea) ” (II. 1.22), what is established by the 
Si Urakara is not the mutual distinction (between the Lord 
manufactured by ignorance and the individual self), which, 
like the distinction between the silver (falsely superim¬ 
posed) on the mother-of-pearl (and the mother-of-pearl), 
belongs to things manufactured by ignorance and is present 
in the condition of ignorance. But what is accomplished 
by him thereunder is (to prove) that the Brahman , who, in 
accordance with the injunction that the enquiry about the 
Brahman has to be undertaken, is introduced in the very 
beginning as the object of enquiry and who is the cause of 
the world, has to be known in the Ved&nta ; and that any 
contradiction thereto which may result either from the 
SmTitis or from logical reasoning is set at naught. 

The two aphorisms, "The re-absorption (of the world 
into the Brahman ), as in that case (i.e., of the gold and 
the ear-rings), will lead to the attribution (of modification 
etc. to the Brahman) and come to be therefore inconsistent 
(with the Vedanta teaching of the oneness of cause and 
effect)” (II. 1.8), and "There is, however, no (suchin* 
consistency); because examples illustrative (of the 
position that the Brahman is untainted by evil in both the 
states of cause and effect) are available” (II. 1. 9), give a 
re-statement of what is established in this section. In that 
context, indeed, the purport of the whole section is 
established to be the existence of the relationship of cause 
and effect between two things entirely distinct from each 
other. The aphorism, "If it be said that (in case the 
distinction between cause and effect is accepted, then) the 
non-existence (of the effect in the cause will have to be 
accepted), that is not right. Because what is stated thereby 
is merely that there is no such invariable rule (that like 
gives birth to like)” (II. 1.7), merely re-states what is 
established in the previous section (i.e., the Arambha- 
nadhikarana). 

II. S.B.—52 
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ADHIKARANA VIII 

upasamhara-darsanadhikarana 

Sutra 24 . Upasamhdradar&andtmeti 

chetma kskiravaddhi l 162 ^ 

If it is denied (that He is the sole cause)* 
because a collection of materials is seen (even 
with capable agents and not with the Brahman )* 
it is not right to say so. For indeed it (i.e., 
creation) resembles (the production of) milk. 

It has been established that inasmuch as the Highest 
Brmhmmn , wh« is omniscient and who wills the truth, has 
all things for His modes for the reason that He has for His 
body all the intelligent and non-intelligent things both in 
their gross and in their subtle conditions, it is nothing 
contradictory to reason that He possesses the character of 
being all things other (than Himself). Now it will be 
established that it is not inconsistent for the Supreme 
Brahman , who wills the truth, to be able to create the 
wonderful world merely by His will. 

Those whose powers are limited are seen to stand in 
need of a collection of materials required for production. 
From this, how can there be any doubt about omnipotent 
Brahman being the cause of the world on account of His 
not having a collection of productive materials 1 It is 
replied that it is only in one whose apprehension is slow 
that such a supposition arises thus. In the world, although 
a person possesses the power of producing particular 
effects, he is seen to stand in need of the particular instru¬ 
ments of production (required therefor); and therefore, 
although the Supreme Brahman possesses omnipotence, in 
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the absence of particular instruments of production, He 
cannot appropriately possess the capability of being the 
creator of the world. This (supposition) is (here) sought 
to be dispelled. 

Although potters, weavers and others, who are the 
(efficient) causes of pots, clothes and other effects, possess 
the capability of producing those (effects), they are seen to 
possess the capability of the producing agent only after 
collecting some instruments of production or other. Those 
who are incapable of producing such (effects), although 
they may possess the collection of productive materials, are 
not able to produce those (effects at all). On the contrary, 
those who are capable (of producing them) produce them 
in the presence of the instruments of production. This 
much alone is the difference (between the capable and 
incapable). The omnipotent Brahman also cannot 
appropriately possess the power of being the creator 
of all in the absence of the instruments of production 
required therefor ; and that before creation He did not have 
any help is taught in the following among other passages : 
“Existence alone, my dear child, this was in the beginning” 
( Chhand . Up. VI. 2. 1) ; and “ Indeed, Narayana alone 
then was” (Mah. Up. I.) Thus, it is concluded that the 
power ef being the creator cannot be appropriate (in 
relation to Him). 

This above-mentioned doubt is expressed thus (in this 
aphorism) : “ If it is denied (that He is the sole cause) 
because a collection of materials is seen (even with capable 
agents and not with the Brahman*.”. He (i.e., the Sutra - 
kd ra dispels it by saying : “...it is not right to say so. For 
it (i.e., creation) resembles (the production of) milk.” All 
the things which are capable of producing effects do not 
stand in any need of a collection of instruments of produc¬ 
tion. For instance, milk, water etc. which are capable of 
producing curds, ice, etc. do not so stand in need of 
instruments of production in producing those (effects such 
as curds etc.). In this manner, the Brahman , being by 
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Himself alone ctp&ble of producing all things, appropriately 
possesses the capability of being the creator of all* The 
word, ‘indeed*, which points out (the conclusion he$e) as 
though it were well-known, is used to show the utter 
foolishness of the objection raised. It is not for assuming 
the condition of curd* etc. that milk etc. require the help 
(lit. throwing in) of things like fermented whey etc. On 
the contrary, this is for the purpose of hastening (the 
production of curds etc.), as well as for the purpose of 
(imparting) a particular kind of flavour. 

SC&fra 25* Devddivadapi loke ( 163 ) 

He (in creating the universe) is like the 
gods etc. (who create by their mere will what 
they desire) in (their own) world. 

Just as the gods and others like them create in their 
own worlds merely by their will all the things they desire, 
in the same way the Supreme Per*@n creates the whole 
universe by His will. It has to be understood that the gods 
and others whose powers are ascertained with the help of 
the Veda , are cited here to serve as illustrative examples, 
solely with the object of easily understanding the Brahman , 
whose powers (also) are ascertained with the help of the 
Veda. 


ADHIKARANA IX 

KRISTNAPRASAKTY ADHIKARANA 

Sutra 26• KfistnaprasafUirniravayavatva— 

sabdakopo va (164) 
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Tt may be said that it (i.e M the above view) 
leads either to the whole ^indivisible Brahman 
becoming the divisible world) or to the contra¬ 
diction of the scriptural texts relating to the 
indivisibility (of the Brahman ). 


It has been stated above that in the condition of cause 
the Brahman was one only (that is), indivisible ; this means 
that in the condition of cause the Brahman was indeed 
indivisible owing to His being devoid of differentiation 
into intelligent and non-intelligent things. This is in 
accordance with the following, among other scriptural 
passages : “ Existence alone, my dear child, this was in the 
beginning ” ( Chhand . Up. VI. 2. 1); “ Indeed, in the 

beginning, tfhis was really not anything at all” (Taitt. Br. 
II. 2. 9) ; 4 ‘Indeed, the Self, this one only was in the 
beginning ” (Ait. Up. I. 1). It has also been stated that 
this single, (that is) indivisible, (that is) undifferentiated 
Brahman Himself, after resolving to the effect “ May I 
become manifold ” ( Chhand . Up. VI. 2. 2), became 

differentiated into (the elements of) ether, air etc., and also 
into the individual selves beginning with Brahma (the 
creator) and ending with a clump of grass. It being so, it 
is to be accepted that the whole of that same Supreme 
Brahman has been used up in the production of effects. 845 

Again, it must be said that the intelligent part (of the 
Brahman) is differentiated into the divisions of the indivi¬ 
dual self and the unintelligent part is differentiated into 
the divisions made up of (the elements of) ether etc. In 


845. The objector here is the 
^ahkhya ; and tnscriiieism is first 
directed to a view very similar to 
that of Yadavaprakas'a (See 
Note 193, Vol. 1 and pp. 389-390 
above). The scriptural texts under 
reference speak of the Sat , the 
Atman or the Brahman as eka or 
one in the state prior to creation. 
Th eAdvaitin understands thereby 
that nothing else exists besides the 


Brahman : eka refers to the 

number ‘one’. Ramanuja takes 
eka to refer t© a subtle state 
where there are no distinctions of 
name and form. For the created 
world is contrasted with that state 
of the Brahman prior to treat ion. 
Here the Saiikhya seems to take 
eka to mean ‘not having parts or 
organs’. 
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that case, the following scriptural passages and other such 
statements, all of which relate to the indivisibility of the 
Brahman , who forms the (supreme) cause, will be contra¬ 
dicted, that is, will be set at naught: “Existence alone, 
my dear child, this was in the beginning alone and without 
a second. ” (Chh^nd* Up . VI. 2. 1): “ The Brahman (in- 

deed was this in the beginning) one only” ( Brih . Up* I* 4.11); 
“The Self (indeed was thi* in the beginning) one only” 
tBrih . Up . I. 4. 17). No doubt, it is accepted (by the 
Vedantin) that the Brahman who has the intelligent and 
non-intelligent things in the subtle condition as His body, 
is the cause, and the Brahman> who has the intelligent and 
non-intelligent things in their gross condition as His body 
is the effect. Even then, it has to be accepted that part of 
the embodied Brahman also forms the effect. 846 Conse¬ 
quently, the above-mentioned evil (in regard to Him) is 
unavoidable. It is also inappropriate for Him who is 
indivisible to become manifold ; and it is again inappropri¬ 
ate that there should be a part of the Brahman unused in 
the production of effects. Therefore, all this seems to be 
inconsistent. Consequently, it is inappropriate for the 
Brahman to be the cause. 

To this objection, the following satisfactory answer is 
given thus. 


Sutra 27. Sfrutesfu S' ab da in nlatvSt (t65) 

However, the causality of the Brahman 
(does not lead to either of these conclusions) 
because of the scripture, as it (i e , His being 
different from all things else) rests (solely) on 
scriptural texts. 


846. Her* R&mSnuja’s view 
th at the relationship of body and 
self which exists between the 
world and the Brahman avoids the 
difficulties inherent in the Brahman 


becoming the world is crit.c seda 
The ar^umen: is that a pari of the 
Brahman suffers modifications, 
and therefore the Brahman is 
subject to change. 
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The word, ‘however’ ( tu ), removes the evil mentioned 
above (in regard to the Brahman ). There is no such 
incoftsistency as mentioned above. Why? From the 
scripture. Surely, the scripture speaks of the indivisibility 
of the Brahman and also of the varied creation proceeding 
from Him. The meaning is that, in regard to the matters 
dealt with in the scripture, they have to be understood as 
revealed by the scripture. It may, however, be said that 
even the scripture is incapable of conveying any idea which 
is self-contradictory like “Sprinkle (water) with fire ”. 
Therefore, the Sutrakara says thus: “as it (i.e., His 
being different from all things else) rests (solely) on 
scriptural texts. 1 * As it is proved solely by means of the 
scripture that this entity (the Brahman) is dissimilar to all 
other things, therefore it is not contradictory to reason for 
Him to be in association with wonderful powers. Conse¬ 
quently, the Brahman does not deserve either to be proved 
or disproved by reasoning that is ordinarily observed. 84 7 

wrarik 4N firf^rTsr 

Sutra 28 . Atmani chaivam vichitroscha hi 

Thus, even in regard to the individual self 
(there is no ascription of the attributes of non- 
intelligent things), because they (i.e, the 
powers possessed by things) are varied and 
wonderful 

Moreover, if in this manner an attribute which belongs 
to one thing is superimposed on another, then the attri¬ 
butes which are seen to belong to non-intelligent things 

847. The reply to the Sahkhya the criterion for reasonableness 
is the &ruti reveal9 the Brahman based on worldly experience can¬ 
to be both the cause and the not be applied to statements about 
effect. To a farther objection that the Brahman who is known only 
even the Veda cannot be accepted on the basis of scriptural texts to 
if ii mikes unreasonable state- be different from all things else, 
ments, the answer is given that 
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such as pots etc,* will have to taint even the eternal 
intelligent self which is quite unlike any of those (pots etc.),, 
and he (the SHtrakara ) says that the non-ascription of 
such (alien attributes) results from the wonderful variety 
of the characteristics of non-intelligent things. Hence the 
statement: “they (that is, the powers possessed by 

things) are wonderful and varied.” 

For instance, in respect of fire, water etc., which are 
different from one another, powers like heat etc., which 
are different from one another, are seen. Similarly, 
thousands of powers which are unseen here and there (in 
particular things) exist in the Supreme Brahman, who is 
totally distinct from all that is seen in the world. Thus, 
there is nothing inappropriate here. 

Accordingly, the objection arising from ordinary 
observation has been raised and reviewed by the venerable 
Parafcara; “How is it possible for the Brahman who is 
without qualities (such as sattva ), who is unknowable, 
pure and devoid of evil by nature, to be known as the 
agent in the acts of creation etc. (of the world) V 9 
(Y. P. I. 3. 1); and it is stated (by way of reply): “ O 

thou, the best of ascetics, there are in all things powers 
which cannot be brought within the sphere of thinkable 
(or explicable) knowledge, and for that very same reason 9 
those acts of creation etc. constitute the inherent (inexpli¬ 
cable) powers of the Brahman , as heat (constitutes the 
inherent power) of fire.” { V . P. L 3* 2-3). 848 

The scripture also says; “ Which, indeed, is the 

wood, and which, indeed, is that tree out of which they 
fashioned the Heaven and earth ? O wise men, question 
your mind as to which things He presided over—He who 
bears the worlds. The Brahman is the wood, the Brahman 
is that tree out of which He fashioned the Heaven and 
earth : the Brahman who supports the worlds presides 


848. See Vol. I, pp. 122-123, for an explanation of the V.P . passage. 
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distinction of place ; and the capability to produce gross 
substances cannot result to them.850 

According to the view which holds that the infinite¬ 
simal atom is the cause, the atoms are, in the very same 
manner as set out before, indivisible and unconfined in 
any subdivision of space. And although they are mutually 
conjoined together, irrespective of any particular sub¬ 
division of space, they are incapable of producing gross 
effects. 

Sutra 30* Sarvopeta cha taddar'sandt ( 168 ) 

And because also He (i.e., the Supreme 
Deity) is revealed in the scriptures as associated 
with all (powers). 

The Supreme Deity, who is distinct from all other 
things, is also associated with all powers. In this very same 
manner, indeed, did the scriptural passages reveal the 
Supreme Deity: “His supreme power indeed is revealed 
as varied and natural, and as consisting of knowledge, 
strength and action.” (tfvtt. Up. VI. 8). 

Again, they first declare that the Supreme Deity is 
distinct from all other things: “devoid of sin, free from 
old age, free from death, free from sorrow, free from 
hunger and free from thirst.” ( Chhdnd . Up* VIII. 1. 5). 
Then they declare that the Supreme Deity is in association 
with all powers: that is, He “desires the truth 
and wills the truth.” (Chhdnd* Up. VIII. 1. 5.) To the 
same effect also is the following passage: “ He is mind- 
made, has life for His body, light for His form, He wills 


850. The argument about the 
qualities of the pTakfiti here and 
the atoms immediately thereafter, 
proceeds on the basis that If a 
thin^ occupies space it must have 
the dimensions of length, breadth 
and thickness, and ih*t if it does 
have them, it is divisible. Indivi¬ 


sible particles, however numerous 
in number and conjoined together, 
cannot occupy space and produce 
gross effects. This question is 
dealt with at greater length in the 
Mahaddhirghadhikaraqa (Ved. 
Sut . II. Z. lQ-1 6). 
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the truth, is like the akSSa, is all-action, is all desires, all 
swe^t odours, all tastes, has appropriated all this (set of 
qualities) and is speechless and unanxious.” (ChhStid. Up. 
III. 14. 2.)851 


Sutra 31* Vikaranatv&nneti chettaduktam 

If it be denied (that the Brahman is the 
cause), owing to his having no organs (and 
body), this objection has already been answered. 


No doubt, the Brahman is one only, is distinct from 
all things and is omnipotent. Nevertheless, He is devoid 
of sense organs, in accordance with the scriptural passage : 
*‘He has neither a body, nor the senses”. (5 r vet. Up* 
VI. 8.) It may therefore be argued that the production 
of the effects cannot possibly be due to Him. If it be so 
held, then in regard to it the reply has already been given 
under the aphorisms, “ However (the causality of the 
Brahman does not lead to either of these conclusions) as 
It (i.e. His being different from all things else) rests (solely) 
on scriptural texts” (Ved. Sut . II. 1. 2?) and “Because 
they (i.e., the powers possessed by things) are varied and 
wonderful.” {Ved. Snt . II. 1. 28). The meaning is that He 
is solely proved by the Veda and is distinct from all things 
else. That is, He is capable of producing each particular 
effect even in the absence of the particular organ of sense 
(required therefor). To the same effect also is the 
following, among other scriptural passages: “He sees 
without eyes, He hears without ears, without hands and 

851. In Sutra 27, from the eiled with the other declaration 
Brahman's dissimilarity with about the varied creation proceed- 
otherthings, as declared in the ing from Him. Now scriptural 
Veda, it is inferred that it is not texts are quoted which actually 
contradictory to reason for Him declare His possession of wonder^ 
to be in association with wonderful ful power*. The quoted texts have 
powers. Thus the declaration been dealt with already under 
about His indivisibility is reoon- Ved. Sut. I. 3.13-19 and I. 2.1-7. 
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feet He moves swiftly and grasps things” ( S'vet . Up. III. 
19). *52 


ADHIKARANA X 

PRAYOJANAVATTVADHIKARANA 

5T 

Sutra 32. Na prayojanavattvat ( 17 °) 

(He is) not (the cause of the world), 
because it (i.e., creation) has a purpose. 

Although the Lord, who is one only before creation, 
and who, by reason of His being distinct from all other 
things, is associated with the powers of all things, is 
Himself capable of creating the variegated world, neverthe¬ 
less it does not come about that the Lord is the cause, 
because the wonderful creation (of the world) has a 
purpose, and because also the Lord has no purpose 
whatsoever (in such creation). 

Indeed, in the acts of those who do all things after 
thinking out beforehand, the purpose may be of two 
kinds, either relating to one self or to another. Surely, 
the Supreme Brahman who has by His own nature fulfilled 
all desires has no purpose to achieve from the creation of 
the world. Nor is that (creation) for the sake of another. 
Indeed, one who has attained all desires becomes useful 
to another by granting favours to that other. No merciful 
person 85 3 creates a world so full of varied and infinite 
miseries beginning with birth out of the womb, old age, 
death, hells etc. On the contrary, if he created the world 
out of mercy, he would create it as the sole abode of bliss. 
Therefore, there being no purpose (served by Him in 
creating the world), it is inappropriate for the Brahman to 
be the cause. 

852. The doubt that the He can proceed to create without 
Brahman cannot possibly create having organs of sense, 
without auxiliary instruments and 853. In the pi *cQ of karunavan 
materials for production hav ng some editions read : 'karunaya 1 . 
been dispelled under Sutra 24, Tnis can be rendered ; ‘No person 
the question is now raised whether out of mercy ,««b 
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If it be so argued, we give the following reply. 

Sutra 33* Lokavattu lUakaivalyam ( 171 ) 

Mere play is all (His purpose in the 
creation of the world etc.), as indeed is the case 
(in regard to a king etc.) in the world. 

To one whose desires are all fulfilled and who is 
perfect throughout, there can be no purpose served other 
than mere play in the creation of the world, 854 which is 
capable of being modified by his will and is made up of 
varied and wonderful intelligent and non-intelligent things. 
4< As indeed is the case in the world ”. For instance, in 
the world, a great king who presides (and rules) over the 
whole earth consisting of the seven dvlpas , notwithstanding 
his being completely full of courage, heroism and strength, 
is seen to play with balls and do such other acts solely for 
the purpose of attending to what is mere play. It is mere 
play that results to the Brahman also from the creation, 
preservation, destruction etc. of the world, which are all 
done according to His own will. 855 Thus it (i.e., our 
argument) is faultless. 

Swtra 34 . Vaishamya-nairghTinye na 

sapekshatvdttaihd hi darhayati ( l72 l 

854. A reading * kovalam' for {mere) play 1 ’. Here it is stated 
*'kevala t is also seen. It would that the creation, preservation, 
then qualify ‘ pTayojanaW* and destruction etc., of the world 
not ( lxla f . The Qrntaprakakika result in iport to the Brahman. 
seeks to explain the force of the Thus the quest on ar ses whether 
two words, * kevala' and ‘eva* by creation etc. are sport by them- 
saying that * kevala 1 implies that selves, or whether they result in 
there is no wager in this sport of sport. The &rutapraka$ika up- 
creation andthat ‘eva’ shows that holds the former view ? and the 
there are no other incidental and Bhavaprakakika argues at length 
unsought for gains from the sport in support. Both here and in the 
either. opening prayer, some other things 

355. In the prayer with which besides creation, preservation and 
the &r%bhashya opens, the destruction are implied by ‘etc. 1 
Brahman is described as one ‘\o These include the penetrat on into 
whom the creation, preservation, the world by the Bfchman and 
destruction etc. of all the worlds is His control thereof from within. 
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There is no partiality or mercilessness (in 
Him) because it (i.e., creation) is dependent 
(on karma). The scripture says accordingly. 

No doubt the Supreme Person, who is distinct from 
the intelligent and non-intelligent things, although He is 
one and indivisible before creation, may be possibly 
supposed to create the wonderful world made up of 
intelligent and non-intelligent things in consequence of His 
being associated with unthinkable powers. Nevertheless, 
the evil of partiality will befall Him, owing to His creation 
being superior, middling and inferior in consisting res¬ 
pectively of gods, animals and men, and immovable 
things ; and mercilessness also is not avoidable in relation 
to Him, owing to His causing the infliction of fearful 
miseries (on those beings). 

To this, the reply is given thus: “ (There is) no 
(partiality or mercilessness in Him), because it (i.e., 
creation) is dependent .” Partiality and mercilessness do 
not befall Him. Why ? Because unequal creations stand 
in need of the karmas of the souls of the gods and other 
beings who are to be created. Indeed, the Srutis and the 
Smritis show that the association with the bodies of the 
gods etc., of the souls of the gods etc., is dependent on the 
karma of each soul thus : “ He who does good becomes 
good, he who commits sin becomes evil. He becomes 
auspicious by virtuous action and evil by sinful action.” 
{Brih. Up . IV. 4. 5.) Similarly, it has been stated by the 
venerable ParaSara that the power of the past karmas of 
the individual selves to be created is the reason for the 
differences among the gods etc.: “ He (i.e., the Brahman) 

is only the instrumental (or unimportant) cause of those to 
be created in the act of creation, in respect of which the 
principal causes are the various powers (i.e., the karmas) 
belonging to those to be created. Leaving out the 
instrumental cause, it (i.e., the thing to be created) does 
not need anything else. O best among those performing 
austerities, a (created) thing attains its proper state by 
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means of its own potentiality (as determined by its past 
karma).” (V.P. I. 4. 51-52). ‘By its own potentiality’ means 
that »he attainment of the position of a god etc., is due to 
one’s own karma . 856 

Sutra 35 . Na karma vtbhdgaditi chennanaditva- 

dutpadyate chapyupalabhyate cha i 173 ) 

If it be said that there is no karma (or 
results of works before creation) because (of 
the declaration in the scriptures) of the non¬ 
distinction (between the individual selves and 
the Brahman prior to creation), it is replied 
that it is not right to say so; because they (i.e., 
both the selves and karma) are beginningless. 
Tt (i.e., the non-distinction) is appropriate, and 
it (i.e M the beginninglessness of souls) is also 
declared in the scriptures. 857 

It may be said as follows : Indeed the individual 
selves did not exist prior to creation. Why? Because 
there is mention in the scripture of the non-distinction 
(between the Brahman and the selves) as in the passage: 
“Existence alone, my dear child, this was in the beginning” 
( Chhand . Up. VI. 2. 1). Therefore, on account of their 
non-existence, their karmas did not exist at that time. 
How then can it be said that inequality in creation is 
dependent upon it (i.e., karma) ? 

This is not right, on account of the beginninglessness 
of the selves and the streams of their karmas . Even in spite 
of their beginninglessness, non-distinction is reasonably 
asserted, because that thing known as the individual soul 

856. The Brahman is ‘theun- ent seeds to sprout and grow into 
important cause*, explains the different plants. Here the seeds 
H>rutapraka&ik&, in the sanse that are the particular causes, while 
He is the general cause. The the water is the general cause, 
particular causes for inequalities 

in creation are the karmas ef 857. Sankara splits this into 
individual selves. The analogy is two Sutras, starting the second 
suggested of water helping differ- with the word, K utpadyat&\ 
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asnBD aq; uijoj *o;a vupypvjf aq; qoiqM o; JSuipjooaB atsia 
aq; ui ‘si ;sq; *A\aiA (s^jopafqo aq; ‘*a*i) uavo stq uj 

•iWSIA UMO (s.jopafqo 

aqj l 3 i) sii| ui SJ0JJ3 mb sjaqj ospj ssmjosg 

(491) viptpvtfSopmtsqixfvAS -&z B4jng 

—: OSJB UOSB9J SuiMOJJOJ 9XJJ JOJ 

"sguiq; jaq;o qB uiojj 
; ou|;sip Apji;ua si oqM twuttfvug auiajdng aq; o; pjsftej 
ut ajqBua;un si paAjasqo AqjBuipjo si ;BqM uo papunoj 
uoi^jafqo ub ;l2q; *i gwiuBaui aqj^ 6fr8*(6 *8 'II u s -W’M) 
<( -u 9 ui 9 sim noA ‘noA jpj j ‘puiui sig qjiM jpsuiipi J9 ao 

£\V 


s-ao-a-aa vah^nvs [6z -tns 'xi -nmy 



T RA NSLIT BRAT I ON 


THE FOLLOWING IS THE SYSTEM OF 
TRANSLITERATION ADOPTED IN THIS WORK. 


Vowels. 

Equivalents and Pronunciation• 


a 

in 

mica. 

sir 

i 


father (father). 

f 

i 


give. 

f 

i 


police (police). 


u 

ff 

put. 

& 

0 

»♦ 

rule (rule). 


ri 

fl 

gridiron or critique. 


T* 

It 

the above prolonged. 

3E 

lri 

ff 

revelry (revelri). 


in 

ft 

the above prolonged. 


e 

♦ t 

prey. 

it 

ai 

ft 

aisle. 

sit 

o 

ft 

note. 

* 

au* like 
W 

ft 

loud. 

Consonants. 

Equivalents and Pronunciation * 

% 

k 

in 

kind. 

% 

kh 

♦t 

ink-horn (inkhorn). 


g 

♦ » 

gun. 

% 

gh 


log-hut (loghut). 


0 

»t 

king 

% 

ch 

ti 

such. 

% 

chih 

ft 

church-hill 

(churchhill) 


i 

ff 

jump 

II. S.B.- 

-54 

it 

hedge-hog (hejhog). 





422 


SRI-BHASHYA 


Consonants . Equivalents and Pronunciation* 


% 

n 

in 

singe (sinj). 

X 

t 

99 

cat. 

X 

th 

99 

ant-hill (anthill). 

X 

d 

99 

dance. 

X 

dh 

»9 

red-haired (redhaired) 


9 

9 9- 

bind. 

* 

t like th , v 

kith. 


th 

99- 

nut hook (more 

dental)* 

T 

dlike th ,, 

this. 

X 

dh 

99- 

adhere (more dental)* 

X 

n 

99- 

not. 

X 

P 

It- 

pot. 

% 

ph 

99 

uphill. 

X 

b 

9 9- 

bear. 


bh 

99- 

abhor. 


m 

9 9- 

map. 

X 

Y 

>9 

royal* 


r 

9 9 

rod* 


1 

9 9- 

like. 


V 

99 

waver. 


k 

9 y 

a palatalised.. 

* 

sh 

99 

rush. 


s 

99 

sir.. 

»s 

h 

9 9' 

hear. 

• 

1? 

(aspirate)! symbol for the sibilant 
called visarga , or substitute for 
final s. 



ABBREVIATIONS USED IN THIS 
VOLUME 


Ait. Ar.—Aitareya-Ara^yaka. 

Ait. Up.—Aitareya-Upanishad. 

A. M. Nar.—Atharva-Mahanarayaija-Upanishad. 

Ap. D. S.—Apastamba-Dharma-S’utras. 

B. G.—Bhagavad-Git5. 

Brih. Up.—Brihadara$yaka-Upanishad. 

Chhand. Up.—Chhandogya-Upanishad. 

Chulika Up.—Chulika-Upanishad. 

Garbha Up.—Garbha-Upanishad. 

G. Dh. S.—Gautama-Dharma-Sutras. 

Kan. Brih. Up.—Brihadataijyaka-Upanishad, Kagva 

[recension. 

Kath. Up.—Katha-Upanishad. 

Kaush. Up.—Kaushitakl-Brahmana-Upanishad. 

Ken. Up.—Kena-Upanishad. 

M. B.—Mahabhatata. 

Madh. Brih. Up.—Brihadaranyaka-Upanishad, 

Madhyandina recension. 
M. Nar.—Taittirlya-Mah5narayana-Upani*had. 

Mah. Up.—Maha-Upanishad. 

Maitri. Up.—Maitri-Upanishad. 

Mand. Up.—Mandukya-Upanishad. 

Manu—Manu-Smriti. 

Mund. Up.—Mundaka-Upanishad. 

Nris. Up.—Nrisimha-Parvatapani-Upanishad. 

Panini—Ashtadhyayi of Panini. 

Pr. Up.—Pra&na-Upanishad. 

Pur. Mlm.—Purva-Mimamsa-Sutras of Jaimini. 

Ram.—Ramayana of Valmlki. 

R. V.—Rigveda-Samhita. 
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&at« Br.—Sfatapatha-Brahmajia. 

Sub. Up.—Subala-Upanishad. 

Svet. Up.—gveta&vatara-Upanishad. 

Taitt. Ar.—Taittiriya-Aranyaka. 

Taitt. Br.—Taittiriya-Brahmana. 

Taitt. Sam.—Taittirlya-Samhita. 

Taitt. Up.—Taittiriya-Upanishad. 

Vas. Sm.—Vasishta-Smriti. 

V5yu Pu.—Vayu-Puraria. 

Ved. Sut.—Vedanta-Sutras of Badar^yaija. 

V. P,—Vishrtu-Purana. 

Vivara^a—Panchapadika-Vivarar^a of Prakafcatman. 


The following works, infrequently referred to or 
quoted, are referred to by their full names : 

Bhamati of Vachaspati Mi£ra. 

Bhavaprakafcika of Ra^igaramanuja. 

Daksha-Smriti. 

Dramida-Bhashya. 

Naishkarmya-Siddhi of Surefcvara. 

Nirukta of Yaska. 

Nyaya-Sutras of Gautama. 

Original Sanskrit Texts of J. Muir. 
Sambandha-Vartika of SureSvara. 

Sankhyakarikas of I^varakrish^a. 
Siddhantale&a-sangraha of Appayya Dikshita. 
Srutapraka&ika of Sudarfcana Bhatta. 
Tandya-Brahmana. 

Unadi-Sutras, 

Vakya of Tanka. 

Vedanta-dipa of Ramanuja. 

Vedanta-sara of Ramanuja. 

Vritti of Bodhayana. 



INDEX OF QUOTATIONS 


(n.» footnote. For example, 44 n. means‘footnote on 

page 44’). 


Aitareya Aranyaka : 

IV. 2. 4 — 315 

Aitareya-Upanishad : 

I. 1 — 239 n., 266, 318, 
387, 409 

Atharva-Mah3n3rayaga- 
Upanishad: 

1 — 239 n. 

Apastamba-Dharma- 
Sutras: 

1.22-4; 23.2 — 303 

Bhagavad-Gita : 

IV. 6 — 85 

VII. 4 — 214 n. 

4-7 — 206 
6 — 302 

VIII. 17-19 — 116 n. 

IX. 7; 8; 10 — 217 
10 — 276 

23; 24 — 303 

X. 8 — 303 

XIII. 19 — 217 n., 420 
19-21 — 216 

20 — 217 n. 

XIV. 2 — 143 

5 — 216, 217 n. 

XV. 14 - 74 

15 — 200 
15; 19 — 17 

16 — 111 
18—112 n. 


XVIII. 14 — 200 
46 — 305 
61; 62 — 17, 200 

Bhamati : 

347 n. 

BhivaprakaMka : 

417 n. 

Brihadaranyaka-Upanishad: 

I. 4.7 — 236-7, 237 n., 

240-1, 397, 

410, 420 
11 — 387 
17 — 410 

II. 1. 16 ; 17 — 254 
2. 3 — 218-9 

4 — 261 

4. 2 — 257,259 
3 — 259 

5 — 256, 259-63, 

272, 311 

6 — 257, 261, 

280, 383 

7 — 272 
7-9 — 272 n. 

10 — 259, 272, 

272 n. 

11 — 272, 273 n. 

12 — 29, 256, 261, 

265 n., 273 n. 
14 - 256, 274, 

274 n., 280, 

345, 357 
19 — 383 
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II. 5. 3 — 383 

15 — 383 
19 — 346 

III. 3. 23 - 347 

7. — 45 n., 106, 130, 

200, 323 
7.1; 2—47 

3 — 45, 47, 49 
3-23 — 289 
18 — 33, 44 

23 — 46,48-9,52, 
130, 200 

8 — 107 n. 

8. 3; 4; 6; 7 — 110 

4 — 108 n. 

8 — 108, 108 n., 

Ill n. 

9 — 112, 112 n., 

114, 131,185, 
279 

11 — 113, 113 n. 

9. — 155 

IV. 3. 7 — 192 
15 — 95 n. 

21 — 192, 253, 401 
33 — 127 n., 129 
35 — 192, 401 

4. 5 — 398, 418 

16 — 164, 166, 

166 n., 187, 

220, 233 a., 
234 

17 — 228, 230, 

234-5 

18 — 233-4 

19 —191n., 345 

22 — 57, 112 n., 

131, 194 

23 — 127 n., 129 

24 — 276 
24-25 — 194 

25 — 287 

5. 3 — 257, 259 
6 — 256, 259, 

261-3, 272, 

311 


IV. 5. 7 - 257-8, 261, 

383 

8 — 272 
8-10 — 272 n. 

10 — 273 n. 

11 — 258-9, 272 

12 — 272, 273 n. 

13 — 265 n., 273, 

273 n. 

15 — 273-4, 274 n, 
280, 346, 357 

V. 5.2 — 32,44 

6. 1 — 112 n. 

9. 1 — 66 

VI. 1. 7 — 313, 314 n. 

2. 9 — 69 

15 — 42 n. 

Brihadaranyaka-Upanishad, 

Kanva recension — See 
Kanva - Brihadaranyaka - 
Upanishad. 

Brihadaranyaka-Upanishad, 
Madhyandina recension— 
See Madhyandioa-Brihad- 
aranyaka Upanishad. 

Chhandogya Upanishad : 

I. 9. 1 — 132, 285 n. 

11. 5 —7 
HI. — 224 n. 

1. 1 — 163, 165, 224 
2 —.163 n. 

3.23 — 347 
6. 1; 3 — 163 
11. 1 — 165, 224 
11. 3 — 166 

13. 7 — 187, 220 

14. — 8 n. 

14. 1 — 5,6, 8, 9, 12, 
18-9, 116, 

194, 280, 383 
1-2 — 5 
1-4 — 5 n. 

2 — 19,415 

3 — 18-9, 122 
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III. 14. 3-4 — 7, 16—7, 

19 

. 4 — 6, 15, 19, 20 

19. 1 — 236, 240, 

394-5 

IV. 1-3 — 168, 170 
1*1 —174 

2; 3 —171 
5 — 174 

2. — 176 n. 

2. 2 — 171 n., 172 
3 — 168, 172 n. 

5 — 173 

3. 5 —176 
5-7 —175 

4. — 177 n. 

4. 5 — 177 

9. 3 — 38 

10-15 — 31 n. 

10. 3 — 36 
5-34-5,39,40-2 

11. 1 — 34-5 

2 — 36 
12.2 — 36 

13. 2—36 

14. 1 — 35, 37-8 

3 — 38 

15. 1 — 31, 33, 34-5, 

118, 136 n. 
1-5 — 33 
5; 6 — 43 

V. 10. 1 — 42 n. 

11. 1 — 67-8 

2 — 67 

4 — 67 

5 — 67-8 

6 — 65, 70 

12. 1 — 70 
13-18. — 71 n. 

18. 1 — 65,68,76,78 

2 — 72, 79, 80-1 

19. 1 — 73 
24.1-3 — 79 

3 — 68 


VI. 1. 1 — 277 n. 

3 — 278-9 
.'4'-7T 278, 376-7, 
377 n. 

4-6 — 277 n. 

■ 5;'6—.278 

2. 1 — 150,236,240, 

280, 291 n., 

318,376,380, 
.396, 407, 

409-10, 419 

2 — 380, 396 
2-3 — 225, 409 

3 — 59, 150, 160, 

225, 237-8, 

238 n., 284, 
376, 381 n., 
386 

3. 2 — 150,189,241, 

270-1, 314, 

: 315 n., 347-8, 
376 

'■ 2-3—381 

8. 1 — 179, 253 

4; 6 — 376, 383 n. 
7.— 180 n., 181, 
191 it., 280, 
345,' 346 n., 
367,376,383, 
398 

9. 2 — 128 

10. 2—128 

VII. 1.3 — 90,92,94,99 

5 — 39- 
2 . 1 ; 2 —92 
3. 1 — 92 
2 — 39, 127 n. 

15. 1; 2 — 92 

4 — 96, 100 

16. 1 — 94, 96, 98-9, 

99 n., 100-1 

17. 1 — 94, 94 n. 

18. 1 — 101 

19. I t- 101 

20 . 1 — 101 
21.1 — 101 
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VII. 22. 1 — 102 

23. 1 — 94, 96, 102 
24-26 —105 

24. 1 — 90, 102, 105 

25. 1 — 95, 105-6, 

106 n. 



2 

— 91, 104 

, 107, 



383 


26. 

1 

— 106 



2 

— 104, 325, 334 


3 

— 99, 99 n. 

VIII. 1. 


— 124 n. 


1 

-6 

— 188 


1 . 

1 

— 120, 

123, 



124 n. 

127. 



133, 141, 254 


2 

— 124 n. 



3 

— 122, 

125, 



125 n. 



4 

— 125 n. 



5 

— 121, 

123, 



125 n.. 

126, 



250 n., 

287, 



318-9, 

402, 



402 n.. 

414 


6 

— 125 n., 

126 

1 . 

6 

to 2. 10 — 

122 

2. 

1 

— 334 


3. 

2 

~ 128, 128 n. 


4 — 95, 95 n., 

105 n., 119 n., 
132-3,133 n., 
139, 139 n., 
187, 268 

5 — 139 n. 

4. 1 — 131 

6. 3 — 95 n. 

7 to 12 — 134, 188 

7. 1 — 135, 140, 

250 n. 

2-3 — 152 
4 — 119 n. 

8. 3 — 119-n, 

10. 1 — 119'n.‘ 

2 — 142' 


VIII. 12. 1 — 135, 333-4 

2 — 135 

3 — 95, 136, 140, 

334 

4—136 

5 — 137, 137 n. 

6 — 137 

13. 1 — 188-9 

14. 1 — 187, 189-90 

Chulika-Upanishad 

3 — 276, 280-1 
3-7 — 214, 214 n. 

4 — 276 

5 — 276, 280-2 
14 — 214, 215 n. 

Daksha-Smriti 

— 305 
Dramida-bhashya 

— 151 n., 335 

Garbha-Upanishad 
III. 7 — 214 
Gautama-Dharma-S u tras 
X. 5 — 177 
XII. 3 — 178 

Ksnva-Brihadaranyaka- 
Upanishad 
III. 7. 14 — 45 n., 51 
Ka tha-U panlshad 

I. 4 — 28 
13 — 209 

17 — 26 

20 — 27-8, 210 
26 — 209 

II. 9 — 30 

12 — 25, 30, 210 
14; 15 — 211 

18 —420 

18; 19 —211 n., 267 
20 — 211 n. 

20-25 — 212 

22 — 321, 326 
22-23 — 23 

23 — 212 
25 — 21, 23 
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III. 1 — 27, 212 

2 — 27 

3 — 27, 200-1, 

204 n., 226 
3-9 — 198 
3-14 — 212 

9 — 22, 27, 208 

10 — 196, 196 n., 

198 n., 201, 

208, 213 

11 — 196, 196 n., 

198 n., 200, 

204 n., 208 

12 — 208, 347 
12-13 — 202 

15 — 14, 14 n., 

207-8, 208 n., 
212 

IV. 7 — 25 

10 — 383 

12 — 144, 145 n., 

184 n., 185-6 
12-13 — 145, 146n., 
184 n. 

13 — 144 

V. 15 — 143, 143 n., 

186 

VI. 2-3 — 184 n., 185 

3 — 185 
9 — 7 

16 — 185 

17 — 145, 145 n., 

184 n., 186 

Kaushitald-Upanishad 

I. 3 — 42 n. 

II. 9 — 35 n. 

14 — 315 

III. — 249 n. 

III. 1 — 7 

9 — 93 n., 310 

IV. — 245 n., 247 n. 
IV. 1 — 247 

1-17 — 247 
II. S.B.—55 


IV. 18 — 242, 244, 

245 n., 247, 

248 n., 250, 

252, 252 n., 

253 n. 

18-19 — 253 n. 

Kena-Upanishad 
I. 1-7 

Madhyandina-Brihadaraij- 

yaka-Upanishad 

III. 7 — 45 

7. 22 —46,49,51, 
130, 200, 270, 
401-2 

IV. 4.18 — 233 

Mahabharata : 

XII. 46. 70 — 70 
180. 1 — 303 
11—303 
11-12 — 388 
238. 93 — 157 
335. 48 — 168 
342. 32 — 282,303 
347. 31 — 282, 303 

(Taittiriya-) Mahanarayana- 
Upanishad : 

V. 7 — 223, 292, 420 
VIII. 3; 4—220 

IX. 2 — 220, 221 n. 
XI. 8-12— 84 
XXIII. 1— 235 n. 

Mahopanishad 

I. 1 — 387, 407 

Maltri-Upanishad 

II. 2 — 119 n. 

Manu-Smfiti 

I. 5 — 161, 283 
5-8 — 302 
6; 8 — 387 
8 — 295, 324 

8-9 — 161 
21 —157 
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III. 185 —23 n. 

IV. 80— 178, 180 
X. 126— 177 

XII. 106—311,330 

Mupdaka-Upanishad 

I, 1. 1 — 55 

3 — 56, 295 

4 — 56-7 

5 — 57, 57 n., 

58, 108 

6 — 18,52, 53n., 

54, 58, 295, 
295 n. 

7 — 53-4, 58, 

295 

9 — 54, 58-9, 

59 n., 190, 
239 n., 292, 
318, 388 


2. — 

60 n. 

2.1 — 

59, 60 

1-6 — 

61 

2-10 — 

60 n. 

6 — 

60 n. 

7 — 

60 n., 61 

11;12— 

61 

11-13— 

60 n. 

1 — 

62 n. 

1.1 — 

10, 62, 


266 

2 

5, 7, 52, 


53 n., 54, 


64, 108, 


319 

2;4;10- 

-62 n. 

4 

- 65, 69 

2 — 

62 n. 

2.1 — 

62 n., 63 

4;7-9— 

■ 63 n. 

5; 6 — 

82 

7 — 

7, 84 

10 — 

186 

13 — 

143 


ML 1.1— 21, 89 
2 — 88 

3 — 63 n., 85, 142, 
295, 295 n. 

8 — 7 
2.3 — 57 

8 — 63 n., 86, 268 

9 — 37, 63 n. 

Naishkarmyasiddhi of 

Sure&vara 
—180 n. 

Nirukta of Yaska 
—170 n. 

N risimha-Pu r vatapinl- 
Upanishad 

8 —119 n. 

Nyaya-Sutras of Gautama: 
I. 1.11 —319 n. 

Original Sanskrit Texts by 
J. Muir, Vol. ill 
—172 n. 

Pacini’s Ashtadhyayi : 

II. 1. 6 — 87 

50 — 232 

3. 21 — 99 

4. 34 — 35 n. 

III. 2. 54 — 389 
3. 113 — 377 

V. 1. 122 — 90 

2. 127 — 14 n. 

VI. 4. 158 — 90 

VII. 1. 39 — 202 

PraSna-Upanishad : 

I. 7 — 66, 72 n. 

V. — 115 n. 

1 — 116 

2 — 119 

5 — 115,117,118-9 
7 — 117 n., 118-9 

10 — 119 
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Pflrva-MlmamsS-Sutm of 
Jaimini: 

• 1.3. 3 —300 

VI. 1. 51-2 — 129 
. XI. — 234 n. 

Ramayapa of Valmiki: 

VI. 120.29 — 324 

I. 48 —325 

Rig-Veda : 

I. 98. 1 — 66 

X. 88. 12 — 66 

90. 1-2 — 74 
129. 3 — 283 

Sambanda-Vartika of 
Su res vara 

— 350 n. 

Saftkhya-KarikSs of Ifcvara- 
kfishria : 

2 — 207 n. 

3 — 230 

8atapatha-BrShmai>a 
X. — 71 n. 

X. 6.1.11 — 72n., 73-4 

3. 2 — 16 

XI. 5.3.13 — 177 

Siddhanta-le$a-sangraha of 
Appayya Dlkshita 
— 347 n. 

5ruta-praka$ik3 of 
SudarSana 

— 40 n., 57 n., 87 n., 
101n., 153n., 184n., 
202n., 223n., 252n., 
293n., 295n., 31 In., 
373«., 401n., 417n., 
419 n. 

Subala-Upanishad 

II. — 111, 205, 223 n„ 

283, 29a 


VI. — 47 


VII. - 

-48, 111,205, 271, 


281, 289, 324, 
401 

£>veta£vatara Upanishad : 

1.1- 

3 — 221 

6 

— 401 

8 

— 215, 216 n., 


310,318 

9 

— 215, 216 n., 

401 

10 

— 215 

III. 8 

— 259 

19 

— 48, 319, 321 


416 

IV. 5 

— 217, 219 n.. 


221 n., 225-7, 
281 

6 

— 21, 318-9,401 

7 

— 88, 310, 318 

9 

— 215, 223, 276, 
283, 294, 401 

9- 

-11— 222 

10 

— 216, 216 n., 

276 

11 

— 283 n. 

V. 1 

— 9 

2 

— 301, 306 

8 

— 141, 145-6 

9 

— 9 

VI. 7-8 — 389 

7; 

9 —387 

8 

— 388, 388 n., 

414-5 

9 

— 10, 401 

11 

— 347 

13 

— 401 

16 

— 216, 401 

18 

— 118, 161 

19 

— 276, 287 


Taittirlya— Atanyaka : 

1.12.3 — 154 

III. 12.7 — 83,190, 259 
III. 13. — 347 
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III. 13.1 — 84 

III. 21 — 47, 241, 271 

VI. 33 — 73 

VII. 1 — 158 

Taittirfya—Brahmana: 

II. 2. 4.2 —157 

9. — 394-5, 

409 

6.7.2 —151 

7. 6. 2 — 157 

8. 9 —283,283n., 

285,285n., 
413 

III. 1.5 — 313 

5.6 —154 

5. 10. 5 — 153 

Taittirlya—SamhitS : 

I. 6. 7. 1 — 155 
H. 1. 1. 1 — 153 
2. 10. 2 — 307 
4.12. 38 — 151 

5. 9. 4—154 

IV. 2. 9. 4—119 

V. 2. 4 — 158 

5. 2.10 — 313-4 

VII. 1. 6 —167 

Taittirlya—Upanishad: 

I. 6. 1 — 7 

II. 1. 1 — 98, 238, 287, 

291,361 

II. 5-6 — 239 

5. 1 — 291 

6. — 237 n., 287, 

310 

6. 1 — 47, 241, 284, 

292-4, 382 

7. — 264, 287 

7. 1 — 132, 236, 291, 

291 n., 394 

8. 1 — 186, 240 

III. 1.1 — 2, 10 

6. 1 — 10, 287 


TSgdya-BrShmana 

XX. 12.5 — 176 

UnSdi-Satras 

I. 70 — 84 n. 

II. 21— 170 

Vakya of Tanka 

— 57 n., 127 

Vasishta-Smriti 

VIII. 9 — 178 

Vayu-Purana r 
Uttara-bhaga : 

XXXVI. 69—294 

Vedanta-dlpa of RamSnuja 
I. 2. 1 — 8 n. 

1.3. 22 — 143 n. 

Ved5nta-sara of RamSnuja r 
1.2.1 — 8 n. 

1.3.21— 142 n. 

III. 2.20—188 n. 

Vedanta-Sutras 

1 . 1 . 1 — 191n.,371n. 
4 — 385 n. 

5-6; 12-13— 328 n. 

13 —104 

22 —401 n. 

23 — 187 
25—144 

29-32 —165n.,249n. 

30 — 93 

31 — 367 n. 

1.2. —194-5' 

2.1 — 194 

1-7 — 415 n.* 

7 — 141, 141 n. 

8 — 334 n. 

13-14 — 34 n. 

14 —44 

18 —33 n., 34 n. 

21 — 49n.,403n. 

22 —89 
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1.2.22-24 — 143 
27 — 75 n. 


3* 

—194-5 

3. 1-6 

— 143 

* 13-19 

— 415 n. 

21 

— 143, 143 n. 

24-40 

—147 n. 

30-32 

— 224 n. 

43-44 

—191 n. 

4. 

— 195 

4- 1 

— 206 n. 

3 

— 349 n. 

3; 9 

— 347 n. 

4-5 

— 328 a. 

21 

— 268-9 

22 

— 403 

23 

— 376 n. 

25 

— 295 n. 

26 

— 285n.,295n. 

28 

— 285 n. 

II. 1. 7 

— 337, 405 

8-9 

— 327, 405 

9 

— 93 n., 385, 


403 o. 

12 

— 311 n. 

14 

— 391 n. 

15 

— 396 n. 

16 

— 394 n. 

21 

— 327 

22 

— 404 n., 405 

24 

— 417 n. 

26 

— 291 n. 

27 

— 415 n. 

27-28 

— 415 

33 

— 294 

34-35 

— 404 

35 

— 291, 336 


IL 2. — 331 n. 

2.1 —159 n. 

8 —328 

10-16 —414 a. 

3. 18 — 268 n. 

40 —199, 35In., 

354 n. 

IIL 1. 1 — 323 

2. — 127 n. 

2.12 — 334 a. 

IV. 3. — 42 n. 

3. 1 — 268 n. 

4. 1 — 138 n. 

17 —11, 139, 

139 n. 

Vish^u-Purana of ParS&ara 

— 232 n. 

L L 35 — 303, 388 

2. 18 —206,294 
3.1; 2-3— 412 
4.51-52—419 
5.63 —157 

65 — 292 

22.37; 84—324 
IL 6.46-47— 264 
12. 37 — 324 
32. 6 —205 
IV. 2. — 155 n. 

V. 20. 97 — 303 
30. 16 — 303 

VI. 4.39-40— 206 
5.60-61— 57 

(Pafichapadika-) Vivarana of 
Prakaiatman 

— 342n.,356n. 

Vfitti of Bodhayana: 

— 12,96,166 




GLOSSARIAL INDEX 

OF 

SANSKRIT WORDS AND PROPER NAMES 

(Arranged according to the Sanskrit Alphabet) 


The reference is to page numbers. 


p» page. 

akalpayat : imperfect third 
person singular of klfip> 
to create : hence ‘created’, 
223. 

AkshapSda : a name of 
Gautama, the founder of 
the Ny3ya sytem of 
philosophy, 324, 324 n. 
(Some say that the two 
are different). 

Akshara : the Indestructible 
One or the Brahman , 
52-64, 107-15, passim , 

131, 186, 296 n.; un¬ 
differentiated matter or a 
state of prakTiti (on 
which see Vol. I, Note 
185), 52-64, 107-115 

passim , 205, 271, 281, 
289-90, 296 n. ; the indi¬ 
vidual self, 111, 296 n. 

Aksharadhikarana : the 

third section of Chapter I, 
Part 3, of the Veddnta- 
Sutras , so called because 
it establishes the identity 
of the Akshara mention¬ 
ed in a scriptural passage. 


n = note. 

aksharat paratah parah t 
He is higher than what is 
higher than the akshara # 
52, 54. 

Agni : the celestial world of 
fire, 65, 69, 72-3 ; the god 
of fire, 28, 154, 154 n., 
155 n., 158, 215 ; the 
digestive fire, 74; the 
fire-sacrifice, 209 n.; the 
Supreme Self, 75-6. 

Agnirahasya : a section of 
the ‘3atapatha-Br5hmafla\ 
16. 

agnihotra : a Vedic ritual 
in which an oblation is 
offered, particularly to 
Agni, 78-81, 97. 

anga : a subsidiary part, an 
auxiliary science, 134 n. 

Angiras : a celebrated sage 
in the Mund. Up 56. 

ach : a particular affix, 14 n. 

achit : the non-sentient or 
non-intelligent, matter, 
237 n. 
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aja: (masculine) unborn, j 

217, 220, 227, 229. 

aja : (feminine) unborn, 
213-28, passim . 

a jam ekdm : one unborn 
(feminine), 217. 

Ajatatatru : a king of Kasi 
who figures in Kaush. Up. 
(IV) and BfiJi . Up . (II. 1) 
as a teacher of religious 
and philosophical truths, 

242-54. 

atachchhabdat : See p. 87. 

atala : lit. “ without 
bottom” ; the name of 
the first of the seven 
nether worlds, 150 n. 

atadTi&asya i of or to a 
dissimilar thing, 369 n. 

ativadati : declares- as tran¬ 
scendent, 94 n. 

ativddini one who holds 
(the object of his worship) 
as superior (to all other 
objects of worship) and 
transcendent, 98-100. 

Attrddhikarana> the second 
section of Vcd- Sut . (1.2), 
dealing with the ‘Eater* 
mentioned in a scriptural 
passage. 

atha : then, thereafter, 254 

• n r 

Atharva : the eldest son of 
Brahma the creator ; he is 
described as the first 
student and earliest 
teacher of the science of 
the Brahman , 55-6- 


Atharva ♦ the fourth Veda. 

Atharvasiras * the principal 
texts of the Atharva 

Veda , 214. 

• 

Athdsmin . bhavati : (i) 

Then it attains union with 
this individual self ; (ii) 
Then it attains union with 
the principal vital air,, 
which is in this (individual 
self) ; (iii) Then he attains; 
union with this Supreme 
Self; 245, 251. 

aditi : the eater, hence the 
individual self which ‘eats* 
the fruits of its deeds, 25. 

advitlya : without a second,, 
381 n. 

Advaita : the monistic 

school of the Vedanta * 
191 n. ; 371 n., 399 n.„ 

400 n. 

Advaitic : pertaining to 

Advaita y 399 n, 

Advaitins : exponents or 
followers of Advaita* 
passim . 

AdTisyatvddi - gunakadhi - 
karana : the fifth section 
of Ved. Sut . (I. 2), dealing 
with the Brahman as 
possessed of qualities like 
invisibility etc., 51. 

Adrisya . dharmohtch t 

143. See p. 51 for the 
translation of the aphor¬ 
ism. 

adtishta : lit. unseen ; 
supersensuous, not imme¬ 
diately preceded by a 
visible cause, 179 n. 
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adhartna : lit* unrighteous¬ 
ness, hence the means for 
sin, ill n. ; that which is 
not the means, 211. 

adhika : lit. additional ; 
used in the sense of 
‘different*, 404 n. 

adhika r art a(s) : sections, 

topics, passim . 

adhikarana~pvrvapakshin : 
the main critic or objector 
in a particular section of 
the work, 375 n. 

adhidaiva : lit. relating to 
the deities ; a passage in 
the Brih. Up . (III. 7) 

where the Brahman is 
described as the Internal 
Ruler of several deities, 
45-6. 

adhipati : lord, 193 n. 

adhiloka : lit. relating to 
the worlds ; a passage in 
the Madh. Brih . Up (III. 
7), which describes the 
Brahman as the Internal 
Ruler of all the worlds, 
45, 45 n., 46. 

adhyd+wika : 149. See Vol. 
I, Note 12. 

an : to breathe, 132 n. 

ananyatva : non-difference, 

identity, 341 n., 399 n. 

anavasthiith : because of 
not existing (there), 33 n. 

anddi : having no beginning, 
353 n. 

anisa : she who is not 
sovereign or independent, 
material Nature, 88 n. 

II. S.B.— 56 


anisaya : by material 

Nature, or under her 
influence, 88. 

anukriti : because of re¬ 
semblance, 142 n. 

anugrihhatn * helped on 
(by), 57 n. 

anuhhdna : shining after, 
143 n. 

a nutria na : that which is 
measured, material 

Nature, 87, 87 n. 

anuvdkais ) : section(s) in 
the Vedas or Upanishads , 
10, 23, 209, 210 n. 

anuvidya : having under¬ 
stood, 135 n. See Vol. I, 

p. 16. 

Antarddhikarena : the third 
section of Ved . Svt- (1.2), 
where the identity of Him 
who is within (the eye) is 
established, 31, 136 n. 

antardtman : He who is 
within the individual self, 
16. 

antariksha : the inter¬ 

mediate world between 
heaven and earth, 117-8. 

antariksha-lcka : 118. See 
previous entry. 

Anta-rydtniu : the Brahman 
as the Interna] Controller 
of all things and selves, 
130 n., 165 n. 

Ant ary ami - Br^hmana : 

Brih . Up . (III. 7), where 
the theme of the Internal 
Controller is taught, 
45 n., 106, 130, 200, 

296 n., 323. 
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Antarydmyadhikarana : the 
fourth section of Vtd . 
Sut. (I. 2), where the 
identity of the Internal 
Controller is established, 
44. 

*ntahkaralia : the internal 
organ, identified with the 
material principle of 
egoity, 366 n. 

anna : lit., what is eaten, 
food ; hence the (undiffer¬ 
entiated subtle) material 
elements which form 
objects of enjoyment to 
the individual selves, 58-9, 
59 n. 

any at : lit., can breathe, 
132 n. 

Anvaharya : one of the 
three sacred fires, being 
that on the right altar ; 
see Note 439 ; pp. 34 n., 
72, 82 n., 81. 

apachchheda-nyaya : 346 n. 
See Note 30, Vol. I. 

aparabrahman : the lower 
Brahman conceived as 
full of attributes and 
hence regarded by mon¬ 
istic thinkers to be 
inferior to the Absolute 
without attributes, 116 n. 

Apa§udrddhtkarana : the 
ninth section of the Ved. 
Sut . (I. 3) where the 

exclusion of the £>udra 
from scriptural disciplines 
i»s discussed, 166. 

apana : one of the five vital 
airs (on which see Note 


388, Vol. I) ; it is con¬ 
nected with the activities 
of excretion and evacua¬ 
tion ; 74, 132 n. # 

api : and, even, 143 n. 

apiti : dissolution of the 
world, 322 n. 

apunya : demerit, 242 

apurva : 153 n. See Note 
36, Vol. I. 

apohana : removal, faculty 
of reasoning, 17 n. 

Appayya Dikshita : a cele¬ 
brated writer on Saivism, 
Vedanta and poetics of 
the 16th century, 347 n. 

Abhipratarin : identified 

with Chitraratha, a Kshat- 
riya prince, 175-6. 

abhyatta : participle from 
abhydddy meaning “has 
appropriated ”, 14. 

ambara : the ether of space, 

107, 109. 

atnbardnta : that which is 
beyond the ether, un¬ 
differentiated primordial 
matter, 112 n,, 114 n. 

Arthdntaratvd divyapadesd. 

dhikarana : the tenth 

section of Ved, Sut . (I. 3), 
where A'kdsa in a scriptu¬ 
ral passage is identified 
with the Brahman, because 
it is taught, among other 
things, to be a different 
thing, 187. 

Aruna : father of Uddalaka, 
mentioned in the Chhdnd . 
Up. % 67. 



GLOSSARIAL INDEX 


439 


Arjuna : the Pandava prince 
to whom Sri Krishna 
teaches the Git fl, 206. 

<fa(s) : 36, 148, 

151-3, 159 n.; see Note 
28^ of Vol. I. 

artasa : afflicted with piles, 

14 n. 

alp a : small, 90-1, 105 n. 

av&ki : speechless, 14. 

avidyd : nescience, spiritual 
ignorance and illusion, 
passim ; distinguished 
from mdya, and regarded 
as the means of causing 
illusion to one’s self, 356, 
356 n. 

avibhaktatamas : the pri¬ 
mary undifferentiated 
state of matter in a subtle 
condition, 282 n. See 
Note 185, Vol. I. 

avyakta : primordial matter 
from which proceeds the 
evolution of the consti¬ 
tuent elements of the 
universe, 196, 196 n., 201, 
203, 207, 207 n., 208 n., 
209, 214, 229 n., 294; the 
body, 195, 196 n., 201, 
203, 206 n., 207 ; a parti¬ 
cular state of primordial j 
matter (on which see Note 
185 of Vol. I), 111, 205-6, 
281-2, 289-90, 294, 401. 

avyaktam cha : lit. the 
manifest and also indeed 
the unmanifest, 215 n. 

avyayibhdva : the indeclin¬ 
able class of compound 
words, 87, 87 n. 


avy&krita : that which is 
undifferentiated, primord¬ 
ial matter, 236-7, 237 n.; 
the Brahman , 240-1. 

. Ahvapati : a king of th e 
Kekayas, 67, 70. 

asat : lit. non-existence, a 
state of primordial matter 
236-7, 239 ; the Brahman , 
240. 

Asuras : demons in perpet¬ 
ual hostility to the gods,' 

151, 154. 

asmin : masculine locative 
singular of the pronoun, 
idam , ‘this’ ; 125, 245, 

251. 

asya : his ; the word is the 
genitive singular of the 
pronoun ‘this’ in mascu¬ 
line ; 88. 

ahankdra : the material 
principle of egoity (on 
which see Note 39, Vol. I); 
pp. 159 n., 201 n., 205 n., 
206, 213, 230 n., 231 n., 
288; the ‘thing, F, 366. 

ahankfirddciah : teaching 

(about the Brahman) 
under the conception of 
the ego, 106 n. 

ahamadetiah : teaching 

(about the Brahman) as 
the ego. 

Ahalyd : 325. See Note 738 
on p. 325. 

Ahaharetvd . gobhirastu : 

See Note 586 on p. 172. 




440 


SRI-BHASHYA 


A : a verbal preposition, 
279 n. 

aka§a : the fifth of the great 
material elements which is 
supposed to fill and 
pervade the universe, the 
ether of space, 5 n, 7, 
12-13, 13 n., 19, 40 n., 
42 n., 80 n., 105-122 

passim^ 131-3, 187-94 
passim , 435, 311 n M 415 ; 
the Brahman , 3, 132, 187, 
187 n., 189-91, 194, 254 ; 
the individual self, 187, 
187 n., 192 ; primordial 
matter, 108 n., 110, 

Aka&adhikarana : the eighth 
section of Ved. Sut . (I. 1), 
where the Aka§a mention¬ 
ed in some scriptural 
statements is identified 
as the Brahman . 

Sjagmatuh: perfect third 

person dual of gam 
with the preposition a , 
252 n. 

atman : the individual self 
or Supreme Self according 
to the context, passim : 
the ether as the pervader, 
121 n. ; the mahat as the 
pervadar, 201, 201 n. 

atmani : in the self, 203. 

Atharvanikas : followers of 
the Atharva- Veda. 82, 
115,214. 

ddi : At the end of or in the 
middle of a compound 
word, this means ‘begin¬ 
ning with’, ‘etc.’ and so 
on, 33 n. 


Adityas : a class of gods 
generally regarded as 12 in 
number and sometimes 
supposed to represent the 
sun in the 12 months of 
the year, 163 n., 165. # 

adesa : controller, ruler, 
278-9, 279 n. ; teaching, 
279 n. 

ananda : bliss as the 

Brahman , 10 ; rapture 
from power and sovereign¬ 
ty, 104 n. 

Anandamaya ' that which 
consists of bliss, the 
Brahman , 104. 

Anandavalli : lit. the 

creeper of bliss ; the name 
of Taitt . Up. (II), 10. 

anumana : lit. that which 
is arrived at by logical 
inference, primordial 

matter inferred as the 
cause of the world, 87, 
87 n. 

dnumanika : that which is 
ligically inferred (as the 
cause of the world), pri¬ 
mordial matter, 194. 

Anum&nikddhikarana : the 
first section of Ved. Sat- 
(I. 4), where the claim of 
the Sankhyas that a 
scriptural passage supports 
their view about the cause 
of the world is disproved, 
195. 

Apasiamba : name of a 
well known sage and 
author of aphorisms on 
law, custom and ritual, 
303 n. 
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arabh : to touch, reaoh, 
seize hold of, 377. 

arambhana : that which is 
touched, reached or 

attained, 337, 375-7, 

3>6n. 

Arambhanadhikarana : the 
sixth section of Ved . Sut- 
(II. 1), where the identity 
of the world as an effect 
with its cause, the 
Brahman , is established 
with the help of a 
scriptural passage begin¬ 
ning with the word 
‘ dratnbhaya * and other 
passages, 337, 405. 

dlabh : to touch, reach, 
seize hold of, 377. 

alambhana : that which is 
touched, reached or 
attained, 377. 

X§marathya : an ancient 
sage, whose views are 
sometimes referred to in 
the Veddnta'S>~traSy 76, 
77 n., 265-6, 265 n. 

Xruni : the son of Aruna, 
177. 

ahavaniya : one of the 
three sacred fires (explain¬ 
ed in Note 438), pp. 34 n., 
72, 80 n., 81. 


Itaravyapadeiddhikarana : 
the seventh section of 
Ved • Sut- (II. 1), where 
the true significance of the 
description of the other 
(i.e., the individual self) 
(as identical with the 
Brahman) is explained. 


iti : thus, 69 n., 378 n. 

Itihdsas : traditional records 
of heroic history; the 
Rdmdyana and the Maha - 

bhdrata , 57, 57 n., 153, 
163 n., 168, 170, 272 n., 
301, 386-7. 

Ityadhidaivatam' See Note 
447 on p. 45. 

Jtyadhilokam * See Note 447 
on p. 45. 

itva : chariot, 172 n. 

Itvdn : going, 172 n. 

Indra : the chief of the 
minor gods, 3, 134 n., 135, 
151, 154, 154 n M 156, 

156 n., 158, 185-6; the 
Lord, 346. 

Indrapranadhikarancc : the 
eleventh and conclud¬ 
ing section of Ved* Sut . 
(I. 1), dealing with the 
significance of the words 
‘Indra* and ‘prana* in 
some scriptural passages, 
165 n. 

indriyas : orgians of sense, 

234. 

imanich : a grammatical 

affix, 90. 

ishlka : a kind of reed, 68, 
79. 

Ikshana : seeing, willing, 
237 n. 

Ikshat ikarmddhikarana : 
the fourth section of Ved . 
Sut. (I. 3), where the 
identity of the object of 
the action of seeing in a 
scriptural passage is deter¬ 
mined. 
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iyatuh : perfect third person 
dual of i(n) ‘to g®*, mean¬ 
ing ‘they two went*, 
252 n. 

liana : lord, ruler, 146 n., 
184 n.; 5>iva, 387* 

Isvara : the Lord, Siva, 
111 n. ; the Brahman 
with attributes, 353 n., 
354 n* 

Iivarakrishna : author of 
a standard exposition of 
the Sankhya system, 207 
n. 


Uttambhana : propping up, 
supporting, 184 n. 

utpatti : production, origin¬ 
ation, 350 n. 

udumbara : a kind of fig 
tree, sticks or poles made 
of its wood, 300, 300 n. 

Uddaiaka : A son of Amina, 
he figures as a famous 
teacher in the Upanishads , 
45 n., 47, 67, 177. 

udyoga : effort, 101 n. 

udyoga-prayatna : See Note 
505 on p. 101. 

Upakosala : a devoted stu¬ 
dent of Satyakama Jabala, 
to whom meditation on 
the Brahman as the Person 
within the eye is taught, 
31-44, passitu¬ 
lip a desy am : what is to be 
taught, teaching, 279. 


upanayana : initiation (into 
the Vedas), investiture 
with a sacred thread which 
indicates a re-birtfi in 
spirit and which entitles 
the boy so invested, to 
learn the Vedas , 177, 179, 
184. 

Upanishads : the philoso¬ 
phical portions of the 
Vedas, passim . 

upanishadic : pertaining to 
the Upanishads, 95. 

upapadyate : is appropriate, 
419 n. 

Upavayantam ••• mushmim- 
icha : We protect him 
from all trouble in this 
world and the next, 37* 

Up as a m hd r adarsand dhi- 
karana : the eighth sec¬ 
tion of the Ved * Sut. (II. 
1), showing that the 
collection of materials 
seen with producing agents 
is not necessary to the 
Brahman for the creation 
of the world, 406. 

upasani : worship through 
loving meditation ; forms 
thereof, 39 n., 96 n., 

104 n., 123 n., 168 n., 

209 n., 210 n. 


Rig-Veda: the first of the 
four Vedas, 164, 224, 258, 
258 n., 259. 

rita : the fruits of action, 
24-5. See also Note 177 
and p. 171, Vol. I* 

Titviks : officiating priests, 
61 n., 68. 



GLOSSARIAL INDEX 


443 


Eka : one, single, 409 n. 

ckala : having a uniform 
nature, 224. 

etatkarma : this produced 
thing, 243. 

etdtd : this, 59, 246, 246 n., 
248, 253. 

etadabhut : did he remain, 
253 n. 

etadasayishta : did he lie 
down, 253 n. 

ctadamritam : This is im¬ 
mortal, 105 n. 

etadagdt : did he come, 
253 n. 

etam : (accusative) this, 128. 

etasmdt jivaghanat pardt 
pararii: (i) him who is 
higher than the higher 
individual selves in their 
totality ; (ii) him who is 
higher than him who is 
higher than the individual 
souls in their totality. 

enam : (accusative) this, 49n. 

eta ha vat devafdh : indeed 
these deities, 315 n. 

eshah: he, this, 16,49. 

esha te atmd : This is your 
Self, 49. 

esha te J nt ary ami : This is 
your Internal Ruler, 46. 

esha tTt ativadati : But he 
(who) declares that his 
object of worship is 
transcendent, 99 n. 


Oth : a sacred syllable under¬ 
stood to denote the 
Supreme Being, 62 n., 
115-20, 211. 


onkara : the syllable om> 
108 n., 115 n. 

Audulomi : a teacher whose 
views are sometimes 
referred to in the Vedanta- 
Sutras , 265 n., 267-8. 

Aupamanyava : a sage 

interested in the worship 
of the Val&vanara, 67,70. 

AulTikya : lit. descended 
from the owl or ‘uluka*; 
Kanada, the founder of 
the Vaiseshika philosophy, 
so called, because, accord¬ 
ing to Prafcastapada, Siva 
in the form of an owl 
taught the system to him, 
329 n. 

Ka : happiness, 40-1, 40 n. 

Kanada : the name by 
which the founder of the 
Valkeshika system of 
philosophy is generally 
known, 329 n., 338, 339 n., 
340 n. 

Kabila : the founder of the 
Sankhya system of philo- 
phy, passim . 

kartinayd : through kind¬ 
ness (or mercy), 416 n. 

karundvdn : one who is 
merciful, 416 n. 

karma : religious works, 
rites and duties, 148, 
153 n., 164 ; what is 

produced,243,246-8, 250; 
the impressed tendency 
generated in relation to 
the soul as a result of 
acts in previous states 
of embodied existence, 
passim . 
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karma-kanda : the ritualis¬ 
tic portion of the Vedas, 
179 n. 

karfnadh&raya : a class of 
compound words, the 
members of which are in 
the same relationship 
either as adjective and 
substantive or as sub¬ 
stantives in apposition, 
129, 129 n. 

karma-phala : the fruits of 
karma, 26 n. 

Karma-Mimdtnsd ; enquiry 
into the ritual (of the 
Vedas), as conducted by 

Jaimini, 1. 

kalpa : a period of time 
equal to 4,320,000,000 
solar years ; see Note 
246, Vol. I ; pp. 162, 165, 
216, 292, 360, 360 n. 

kalpana : production, crea¬ 
tion, 223, 223 n. ; imagin¬ 
ary mental conception, 
223 n. 

kavdta : door, 389 ; -ghna, 
thief, 389 n. 

K^kshaseni : the son of 
Kakshasena ; it is an 
epithet of Abhipratarin, 
175-6. 

kandas : sections of the 
Vedas, 158. 

Kdnvas : descendants of the 
sage, Kanva, to whom is 
attributed a recension of 
some parts of the Veda, 
45-6, 45 m, 50-1, 233, 
289. 

Kdpeyas : descendants of 
Kapi or Angiras, who were 
priests of Abhipratarin 
Chaitraratha, 175-6, 176n. 


katna : desire, 261-2, 263n.; 
will, 263, 263 n. 

kamdh : plural of ‘karma’ ; 
lit. desires : here qualities 
worthy of being desired, 
126. 

kdrana : lit. the cause ; the 
eleven senses, 217 n. 

Kdranaivddhikarana : the 
fourth section of Ved. 
S>lt- (I. 4), dealing with 
some descriptions of the 
Brahman as the cause of 
the ether etc., 236. 

kdryai lit. effect: here the 
body, 217 n. 

kdia : time, 215 n. 

koia : a species of grass, 
used for mats, roofs etc., 
390, 390 n. 

k8$a-ku£a-nydya : the prin¬ 
ciple according to which 
kd&a is substituted for 
ku'sa ; see Note 325 ; 
p. 390, 390 n. 

KdsakTitsna : a teacher 
whose views are some¬ 
times referred to in the 
Vedanta'S"tras, 265 n,, 
268, 271, 271 n. 

Kcisi : the famous city of 
Banaras, 247 n. 

Kunti : the mother of 
Arjuna, the Pandava 
prince, 216-7, 305. 

Kulluha : a famous com¬ 
mentator on Manu, 23 n. 

ku$a : a kind of grass used 
in religious ceremonies, 
81, 390) 390 n. 

hr it : an affix to form nouns 
from roots, 387. 
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kfiti' lit. activity; voli¬ 
tion, 101, 101 n. 

KTitenaprasaktyadhikara- 
na : the ninth section of 
Ved • Silt. (II. 1) where the 
objection that if the 
Brahman is the cause of 
the world, the whole 
indivisible Brahman must 
become the divisible 
world, is dealt with. 

kritya : the affix to form 
the future passive parti¬ 
ciple, 377. 

Kekayas : a warlike tribe, j 

67, 70. 

Kttu : mythologically, the 
body of the demon, 
Saimhikeya : in astro¬ 
nomy, the dragon’s tail or 
the descending node of 
the moon, 188 n. 

kevalami (neuter), -a 
(feminine) ; mere, 417 n. 

Kaushifakins : the followers 
of Kaushitaka, 242. 

kta : an affix, 14. 

kratn : sacrifice, worship, 
19. 

krida : generally sport, 
pleasure ; the joy from 
gardens, 104 n. 

Kshatriya : a member of 
the military or ruling 
caste, 21-3, 173-6, 176 n., 
260. 

Kshapana : one who prac¬ 
tises austerities, the 
Buddha, 329 n. 

kshar : to flow out, to come 
out from, 64. 

II. S.B.—57 


kshetrajna : 'the knower of 
the field’, the individual 
self, 4, 296 n. 

Kha : the ether of space, 
40-1, 40 n. 

khadya : eatable, 74* 

Gandharvas : a kind of 
demigods: their city 

means an imaginary city 
in the sky seen as the 
result of a mirage, 368 n., 
370 n. 

Gdrgi: a lady who is the 
daughter of Vachaknu and 
who puts difficult ques¬ 
tions to philosophers in 

Bfih* Up. y 107-14, j passim^ 
131, 186. 

gdrhapatya : the perpetual 
household fire, 34 n., 35, 
72, 80 n., 81. 

gunas : redeeming moral 
qualities, 217 n. 

guru : spiritual preceptor, 
60 n. 

gait : matter, 296 n. 

Gautama : a sage, the son 
of Haridrumat and the 
teacher of Satyakama in 
ChhSnd. Up . (IV. 4), 
177 n. ; founder of the 
Nyaya system of philoso¬ 
phy, 319 n., 329 n. ; the 
husband of Ahalya in the 
Ram., 325 n. 


Ghan : * suffix, 279 n. 
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Cha : and, 114 n., 143 n. ; 
a syllable, 170 ; howtver, 
223,306 ; indeed, 238, 

chamasa : a cup, particular¬ 
ly that used in sacrifices 
for drinking the soma 
juice, 213, 218-9, 221. 

Chcimasa dhikaran a : the 

second section of Vecl. 
Sut * (I. 4), where the 
figurative meaning of the 
word, 'chamasa* , in a 
scriptural passage is 
referred to. 

chit : intelligence, con¬ 

sciousness, 183 n. ; the 
individual self, 237 n., 
297 n. 

chetana : the intelligent 

individual self, 326 n. 

Chaitraratha : a king other¬ 
wise known as Abhipra- 
tarin, 174-6, 176 n. 

Chaitrarathin : the same as 
Chaitraratha above ; the 
word is a patronymic 
from‘Chaitraratha’; 176n. 

choshya : suckahlc, 74 n. 


Chhandogas * lit. reciters 
in metre, hence chanters 
of the Sdma-Vcda , hence, 
teachers or followers of 
the doctrines in the 
Chhd ndogya - Upant shad 
attached to the Sdrna- 
Veda , 79, 90, 120. 


Jagat : lit. that which 
moves ; the world, 382. 


Jagadvachitv&dhika r anal 
the fifth section of Ved- 
Sut. (I. 4), where* the 
word, ‘ karman > in a 
scriptural passage is 
shown to denote •the 
world, 242. 

Janaka : a famous King of 
Videha, who is also 
interested in religion and 
philosophy, 128. 

janas : one of the seven 
upper worlds, 150 n. 

Jahdia : the mother of 
Satyakama in Chhdnd . 
Up. (IV. 4), 177 n. 

Jdnadruti : a king, the son 
of Janafcruta and the 
grandson of Putra ; he 
figures in the Chhand • Up . 
(IV. 1); 167-75, passim* 

Jabaia : the son of Jabala, 
a student and teacher in 
the Upanishads , 177. 

Jina : otherwise known as 
Mahavira, a contemporary 
of the Buddha ; he denied 
the Vedas and taught a 
religion of ascetic self- 
denial and scrupulous 
regard for animal life, 
329 n. 

jiva : the individual self, 
passim . 

jivaghana : the (solid, that 
is) embodied, individual 
self, 118; -at: ablative 
singular, meaning "in 
regard to the embodied 
self”, 117 n. 

Jainas : the followers of 
Jina, 329, 331, 331 n. 
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Jaimini : a teacher who is 
often referred to in the 
Ved*nta-Sutras; he may 
be identical with the 
author of the Purva - 
Mfmdmsd Sutras , 75, 78, 
162-3, 251 ; the author 
of the Pur ♦ Mint . Sut ., 
148 n. 

: lit. the knower ; the 
individual self, 207 n., 
229 n. 

jfldua : knowledge, 179 n. ; 
the faculty of intellection, 
202-3; -e, locative singu¬ 
lar, 203. 

Jfldnakdnda: the philoso¬ 
phical portions of the 
Vedas , 179 n. 

Jnaaam- --niyachchhet : See 
p. 203. 

jyotishjoma : a soma sacri¬ 
fice, 301. 

jyetis ' lit: light ; the 
Brahma Uy 144 ; a sense- 
organ, 233 n. 

jyotirupakramd : the group 
of things starting with 
light, 226 n. 


Tat : that, 123 n. 

tat punish a : lit. “his ser¬ 
vant” ; a class of com¬ 
pound words in which the 
last member is defined or 
qualified by the first with¬ 
out losing its original 
character or importance, 
the literal meaning of the 
word being an example, 
87 n., 129 n., 193 n* 


tadanuharah : to resemble 
him, 142. 

tadamfitam : That is im¬ 
mortal, 105 n. 

tada : then, 254 n. 

taddkdsam : that (is) the 
ether of space, 40 n. 

taddevah : those deities, 

315 m* 

tadyachchhet jndna atmani* 
See p.202; -idnta dtmani' 
See p. 203. 

tadvat : as in that case, 

317 n. 

tantra : a cause which leads 
to more than one effect, 
using a word to indicate 
more than one thing as if 
it had been used more 
than once, 234 n. 

tanmdtras : subtle bases of 
the five material elements, 
230 n., 288 n. 

tapas : penance, austerities, 

114, 118 n., 153 n., 158; 

one of the seven upper 
worlds, 150n.; knowledge, 
thinking and willing, -see 
Note 345, Vol. I— 58, 
189, 237 n., 283 n., 291-2; 

the Brahman , 61. 

tapasastat : “ from out of 
tapas , it...” ; see 283 n. 

tanias : the ‘ quality * of 
‘ darkness , which makes 
matter inert, immobile 
and dull, 215 n., 216, 

221, 231 n., 282, 363, 338, 
308 n., 413; primordial 
undifferentiated matter, 

205, 223 n., 283, 283 n., 
288-90, 290 n. 
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tamasastat : u from out of 
lamas, it... 99 ; see 283 n. 

tadri'sasya : of a similar 
thing, 369 n. 

tdmasa : characterised by 
the quality of tatnas , 
159 n., 205 n. 

ti : See 139 n. 

tu : but, 99 n., 220 n.; on 
the contrary, 138 n.; how¬ 
ever, 251, 306, 314, 322, 
322 n.; indeed, 226, 238. 

te : your, 49. 

tejas : the element of light 
and heat, 150, 218 n., 
224-6, 238, 376, 382 n. 

te devdh : those deities, 

315 n. 

te yadantard : what is be¬ 
tween these two, 190 n. 

Taittiriyas : the followers 
of a school of the Yajur - 
veda , founded by Tittiri, 
220 . 

tyat : non-intelligent matter, 
see Note 183 of Vol. I ; 
pp. 47, 239 n., 291, 293, 
382 n. 

trindchiketa : a sacrificial 
fire, or a passage in the 
Taitt. Br. (III. 11. 7. 1-3), 
23, 209, 210 n. 

tretd : a triad, hence the 
three sacred fires collect¬ 
ively, 60, 60 n. 

tva, -d (fern.): some one, 
172 n. 


Dadichi : a celebrated sage, 
151 n. 

darvi: a ladle, 114* 


dahardkaia : lit. little or 
subtle ether, the Brah - 

many 120-44, passim , 188, 
191. 

Dakarddhikararia : the fifth 
section of Vtd . SwMI. 3), 
where the identity of the 
‘little ether* in the heart is 
established, 120. 

dana : almsgiving, making 
gifts, 148 n., 153 n. 

dis : to point out, to com¬ 
mand, 279 n. 

driskH : seeing, worship 
through meditation, 73 n. 

Dev at ddhikararia : the 

seventh section of the 
Ved . Silt. (I. 3), where the 
gods are shown as fit to 
worship the Brahman y 
147. 

Devadatta : a common 
name among men used in 
the sense of ‘some one’, 
‘any person’ etc., 156, 
378, 378 n. 

daivam' a deity, the 
Supreme Lord, 200. 

Dyubhvd dyadhihar an a : 
the first section of Ved. 
S“t. (I 3), where the 
heaven, the earth etc. are 
shown to have the Brah - 
mart for their ‘abode’, 82. 

dyubhvd dydy at an am etc. : 

See p. 82 ; p. 143. 

Dr amid a : an ancient com¬ 
mentator, 335. 

dvandva : a class of com¬ 
pound words, which unite 
two or more words in the 
same case and connected 
by ‘and’, 123 n. 
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dviratra : lit.; lasting two 
nights, a kind of sacrifice, 

176 n. 

• 

dvipas : islands; in the 
pur anas y the earth is 
dfrided into seven islands 
named Jambu (within 
which is India), Plaksha, 
3almali, Ku&a, Krauncha, 
Saka and Pushkara, 417. 

Dhananjaya : lit., wealth- 
winner, a name of Arjuna, 
206. 

dharma : the ordinary 

means, 211 : duty or 
means t o puny a, 211 n. 

dharnia-bhuia-j fiana • the 
attribute of knowledge 
possessed by the indivi¬ 
dual self (which is itself 
knowledge as substance), 

137 n., 326 n. 

dharma-sdstras : i. e., 

Smfitisy works of religious 
authority dealing with 
laws and duties, 57, 57 n. 

dhydna : meditation, 135 n. 

Na : no, not, 87 n., 322 n. 

Nachikttas : a son of 

Vajakravasa, who is taught 
the highest religious truths 
by the god of death in 
Kath.Up.y 28, 30, 209-10, 
210 n. 

Nachikela : a fire sacrifice, 
see Note 624 ; pp. 28, 30, 
209-10, 210 n. 

nand: different, 230. 

Ndnumdfiam' the pradhdna 
is not, see 87 n. 

II. S.B.—58 


Ndman : name, what is 
described in speech, 91 n. 

ndra : water, 162. 

Ndrada : a sage, 91 n., 92, 
99, 282 n., 303. 

Ndrdyana : a name of God, 
4, 47-8, 51, 162, 193 n., 
282 n., 289, 303, 305, 307, 
307 n., 388, 388 n., 407. 

nididhydsana : steady medi¬ 
tation, 23. 

nimitta-kdrana : an instru¬ 
mental or efficient cause, 
the agent in creation, 
237 n. 

Nimbarka : a commentator 
on the Ved- Silt who 
flourished a little later 
than Ramanuja, 40 n. 
336 n. 

NirUvara-Sdnkhya : a 

school of Sankhya which 
denies God, 5 n. 

Nirukta : a standard work 
on Vedic etymology by 
Yaska, 170 n. 

nirvahitTi : creator, differ¬ 
entiator, one who is the 
vehicle of, 187 n. 

nishdda : of a wild, non- 
Aryan tribe, 129, 129 n. 

nishdda-sthapati : see Note 
540; p P . 129, 129 n., 

169 n. 

naimittika-pralaya : occa¬ 
sional dissolution of the 
universe, where some of 
the higher worlds remain 
unaffected, 116 n., 159, 

159 n. 
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Naiyaytkas : the followers 
of the Nyaya system 
founded by Gautama, 29, 
llln., 331, 331 n. 


PSflchain ): five, 229-32. 

pafichajanas : groups of 
five; sense organs, 
228-235, passim • 

pafichajani : a group of 
five, 229 n., 230. 

panchaphulyah : groups of 
five bundles of straw each, 
229. 

Patanjali : the founder or 
chief exponent of the Yoga 
system, 329, 329 n. 

pati : lord, 193 n. 

patim viSvasya : Him who 
is the Lord of the universe, 
193 n. 

patyadi : (i) the words that 
have p ati at the beginning; 
(ii) the beginning of the 
words ending with pati , 
193 n. 

Padmapada : a disciple of 
Sankara chary a, and the ! 
author of a sub-comment¬ 
ary called Pafichapadikd 
on his commentary on the 
Ved. Sut ., 342 n. 

para : superior, 54. 

paratva : the quality of 
being the Highest, 55. 

Para(m) Brahman : the 
Supreme Brahman , 9, 

116 n. 


Paramatman : the Supreme 
Self, 9, 193 n. 

Parj any a : the rai^-god, 
one of the Adityas, 387. 

parat : (i) (adj. qualifying 

a noun in ablative singular) 
superior ; (ii) (noun in 
ablative singular) in regard 
to that which is superior 
(to), 117 n. 

Parasara : the author of 
the Vishnu-Purdna, 57, 
303. 

p&chaka : a cook, 389. 

Pdnini : a celebrated gram¬ 
marian, 170 n. 

Pandaravdsas : lit* the 
white-robed one; an 
epithet of pydna, 252 n. 

pataia : a nether world, 
150 n. 

pdda: lit: a quarter: one 
of the four sections into 
which every chapter of 
the Ved . Sut . is divided, 
255 n. 

papal sin, demerit, 211 n., 
243. 

pit Pis : the manes, 114. 

pipp ala : a fruit or berry ; 
figuratively, the effects of 
karma , 21, 89, 318, 401. 

Pippaiada : an ancient 

teacher in the Pr. Up*> 
115 n. 

punya : moral or religious 
merit, 211 n., 242-3. 

purdnas : see Note 104, 
Vol. I; pp. 57, 57 n., 153, 
163 n., 168, 170, 272 n., 
301,314, 367 n., 386-7. 
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purusha : person, the indi¬ 
vidual self, passim ; the 
Supreme Person, 16, 60 n., 
72,• 74, 75 n., 200, 295, 
303. 

purydpaksha : lit: the 

earlier view, a pritna facie 
view, an opponent’s view 
stated to be refuted later, 
passim: —in • an objector 
or critic, passim . 

PTirva-MUndtnsa : enquiry 
into the earlier (i.e., 
ritualistic) part of the 
Vedas , 169 n. ; -has : 

those engaged in the 
enquiry, 148 n. 

Pjithagvartman : lit. that 
which moves in different 
directions ; air, an aspect, 
part or form of Vai£va- 
nara, 71, 71 n., 80, 80 n. 

PTithu : big, great, 90. 

prithvl : earth as one of the 
five elements, 218 n. 

peya : drinkable, 74 n. 

Poatrdyana : a patronymic 
from Poutra , itself a 
patronymic from Putra : 
hence a grandson of Putra, 
170-1. 

prakarana : context, topic 
under discussion, 141 n. 

prahriti : primordial matter, 
material Nature, passim ; 
aspect, manifestation, 206; 
material cause, 277. 

Prakrityadhiharana: the 

7th section of Ved. Sut . 
(I. 4) where the Brahman 
is taught to be the material 
cause (prakTiti) of the 
world. 


Prajapati : a Vedic god, 
154 n., 314 n. ; Brahma, 
the creator, 134—42 
passim , 151, 157-9, 188. 

prajdyeya : may I be born, 
381 n. 

prajndna-ghana : a mass of 
knowledge, the individual 
self, the Supreme Self 
having the individual self 
for His body, 265 n. 

pranava : the mystic syllable 
‘Om\ 62 n., 211. 

Pratardana : a king whom 
Indra taught a way of 
realising God, 249, 250 n. 

pratibimba : reflected image, 

354 n. 

pratishtha : lit. support, 
an aspect or part of 
VaiSvanara, 71, 71 n. 

pratlka : symbol, 73 n., 
91 n. 

pratlhopdsana : worship 

through a symbol, worship 
of something not the 
Brahman as the Brahman , 
39 n. 

pradhdna : primordial, un¬ 
differentiated matter, 
material Nature, passim . 

prapa fhaka : chapter, 95 n. 

pramana-anupapatti : fail¬ 
ure of the means of proof 
(viz., perception to esta¬ 
blish difference), 181 n., 
371 n. 

prameya-anupapatti : fail¬ 
ure to establish the thing 
to be proved (i.e., differ¬ 
ence), 181 n. 
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pramitadhikarana : the 

sixth section of Ved . Sut. 
(I* 3), where che Person 
limited (to the size of a 
thumb) is shown to be the 
Brahman , 144. 

prayatna : effort, activity 
of the will ; see 101 n. 

prayojanam : purpose, 

417 n. 

Prayojanavattvd dhikarana' 
the last and tenth section 
of t?he Ved . Sut- (II. 1), 
where the Brahman is 
shown to be the cause of 
the world, even though 
creation seems to have a 
purpose, 416. 

pralaya : dissolution of the 
universe, 110 n., 223 n., 
282, 292, 384. 

pravachana : reflection, 23. 

Praiasana : supreme com¬ 
mand, 279. 

Prahiada : the young son 
of the Asura king, 
HiranyakaMpu, who is 
persecuted by his atheistic 
father for his devotion to 
God, as described in the 
Vishnu and other 
Purdnas , 367, 367 n. 

prdkrita : (adj.) material, 
77 n. 

prdjna : omniscient, 253. 

prd\l : to breathe, 132 n. 

prana : the principal or any 
vital air, passim ; the 
Brahman , 7, 93, 185, 

250 m, 251-2, 254, 254 n., 
310 ; the individual self, 
90-107, 136, 244, 245 n.; 
senses, 22041, 221 n., 

315 n., the vital airs and 


the senses, 313 ; the sense 
of touch, 233-4. 

prana dtmatah : Th tprdna 
comes out of the Self, 
99 n. 

prdndya svdha : 73 ; * see 
Note 477 on p. 73. 

prdnahuti : a sacrificial 
offering made to the vital 
airs, 78-81. 

Prdne : locative singular of 
prdi%a y ‘in the prana’, 245. 

prdrio brahma : the prdna 
is the Brahman , 40 n. 

prdnyat : Can he enjoy i ; 
132 n. 

Pi dbhdkaras : followers of 
the Mimdmsd teacher, 
Prahhakata, 1 n. 

Badari : a sacred spot on 
the Himalayas, 282 n. 

barhis : the sacred bed of 
ku§a grass on the altar, 
90 n. 

bahu : large, great, 90-1. 

bahupasu : resembling 

cattle, 178, 178 n. 

bahula : having greatness, 
the sky as an aspect of 
Vai^vanara, 71, 71 n., 80, 
80 n. 

bahuvrlhi : lit. having much 
rice: the attributive 

compound-word, whose 
members have no inde¬ 
pendence and which serves 
to qualify another word, 
the word in its literal 
meaning serving as an 
example, 87 n., 193 n. 
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bahvih . sarupdh * her 

(acc.) who is creating (or 
givmg birth to) many 
similar young ones, 221 n. 

hahi^m . sarupatn : her 

(acc.) who is producing 
numerous similar off¬ 
spring, 222 n. 

Badardyana : a teacher of 
the Vedanta , probably 
identical with the author 

of the Ved.S r 't-, 147, 149, 
165. 

Bad art : a teacher of the 
Vedanta, 77, 77 n. 

Baiaki : a teacher who 
figures in Kaush • Up., 
242-54, passim . 

Buddha : the founder of 
Buddhism, 29, 329 n.; his 
followers are referred to 
in p. 331. 

buddhi : the ‘great material 
principle' or tnahat , 201, 
205, 213 ; the intellect, 
24, 198 n., 202 n., 203, 
205, 221 n. 

bTihattva : greatness, 9. 

Bodhdyana : the author of 
the Vritti or an ancient 
commentary on the Ved. 
Sut., 8, 12, 96. 

brahma : neuter accusative 
singular of ‘Brahman , 

314. 

brahmajajna : the knower 
born from the Brahman, 
26. 

Brahman : the Supreme 

Being, passim : matter, 
62 n. 

II. S.B.—59 


brahmapura : the city of 
the Brahman, 123 ; the 
city which is the Brahman, 
126, 127 n. 

Brahma-Mlmdmsd : the 

enquiry into the Brahman, 
the Veddnta, 169 n. 

brahma-loka : the world of 
the Brahman, 115, 118-9, 
137; the world of Brahma 
the creator, 116-7 ; the 
world which is the 
Brahman , 127-9, 191. 

brahma-vidvd ' the science 
of or the teaching about 
the Brahmau, 31 n. 

brahmdnda : lit. the egg 
of Brahma ; the universe, 
160. 

brahmopanishad : teaching 
about the Brahman, 166. 

Brdhmana : a Brahmin, 
21-3, 57, 60 n., 168, 175, 
177 n., 180-7 ; Vedic 

injunctions, portions of 
the Vedas dealing with 
sacrifices, 153 : one who 
attains the Brahman, 
115. 


Bhakti : devotion to God, 
17 n. 

bhdmani : the shining one, 
the Brahman , 33. 

Bhdskara : a philosoper 

who held the Brahman to 
be both different and non- 
different from the Brah¬ 
man, and for whose 
views, see Note 235 of 
Vol. I; pp. 29, 265 n., 
269 n., 336 n., 385, 385 n. 
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Bkhhma : the grand-uncle 
of the Paii^avas in the 
M ahabhdrata, 330. 

bhuktam : what is eaten, 
14 n. 

bhuktS brShmanah : The 
Brahmaijas have eaten, 14. 

bhuvas : one of the seven 
higher worlds, 150 n., 
157. 

bhu : a syllable substituted 
for bahu , 90. 

bhutahhavyasya : of the 
past and the future, 
146 n. 

bhutftdi : the tdmasa variety 
of ahankdra from which 
the tanmQtras are derived, 
159, 159 n; ahahkdra y 

205, 205 n., 290. 

bhiiman : lit. the Great One: 
the Brahman , 90-107, 

passim ; the individual 
self, 93. 

Bhumddhikarana : the 2nd 
section of the Ved. Sut . 
(I. 3), where the Great 
One mentioned in a 
scriptural passage is identi¬ 
fied as the Brahman , 90. 

bh'lsy-h ; the earth, 150 n., 

157. | 

Bhedabhcda : the philo- j 

sophical system which j 
maintains the individual 
self to be both different 
and non-different from 
the Brahman, 347 n., 
398 n. 


Bhoktr a pattyadhikarana t 
the 5th section of the 
Ved. Sut . (II. 1), dealing 
with whether the posses¬ 
sion of a body would 
make the Brahman • the 
enjoyer of pleasure and 
pain, 332. 


Madhu : honey, nectar, 164. 

madhu-vidya : the worship 
of the Brahman as the 
sun-god and as the 

internal ruler of the sun- 
god, 165-6, 166 n., 224, 
224 n. 

Madhva : the great teacher 
of the dvaita school of 
the Vedanta , 40 n., 143, 
336 n. 

Madhvadhikarana : the 

eighth section of the Ved. 
Sut . (I. 3), where the 

worship of the sun, as the 
honey of the gods, is 
shown to be the worship 
of the Brahman , 162, 

224 n. 

m a nan a : reflection, 23, 

96 n., 104 n. 

manas : the internal organ 
of sense, the faculty of 
attention, 59, 201 n., 

221 n., 231 n. 

tnanasi : in the mind, 202 n. 

Manu : a famous law-giver 
225, 302-11, passim* 

manomaya : mind-made, 

capable of being grasped 
by the pure mind, 5, 6. 
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mantra : a Vedic hymn (see 
Note 14, Vol. I), 60, 60 n. 
148 4 151-3, 158-9, 159 n.: 
a verse in a Upanishad , 
62 n., 216-24. passim , 

230, 232-4, 240. 

Maruts : the gods of winds 
and storms, 163 n. 

niahat : an evolute of pra- 
kriti (see Note 39, Vol. I), 
64, 64 n., 196-213 passim > 
214 n., 220 n., 222 n., 

230 n., 231 n., 290, 306 n., 
413 ; the individual self, 
208, 208 n., 212-3. 

mahat . udyatam : 185. 

See Note 601. 

mahatah . udyatdt : See 

185 n. 

Mahaddirghadhikarana : 
the second section of the 
Ved. Sut . (II. 2) where the 
impossibility of the non- 
spatial atoms of the 
Vai&eshikas giving rise to 
spatial diatomic and tria- 
toraic particles and thence 
to the universe is demon¬ 
strated, 414 n. 

tnahas : one of the seven 
higher worlds, 150 n. 

mahat ala : one of the seven 
nether worlds, 150 n. 

mahdpralaya : the great 

cosmic dissolution at the 
end of a Brahma’s life, 
159 n. 

mahasala : owner of a 
mansion, 56. 


matrd : a prosodial instant, 
the period of time re¬ 
quired for pronouncing a 
short syllable or short 
vowel, 115-20, passim. 

Mddhyandinas • a branch 
of the Vajasaneyins, 45, 
45 n., 50-1, 223, 259. 

M a dhyamika : a Nihilistic 
school of Buddhists, 
331 n., 371 n., 372 n. 

MandhatTi ' an ancient- 
king, 155 n. 

mdya : will-power, 85, 85 n., 
prahriti , 215-6, 216 n., 

222-3, 276, 283, 294, 305, 
401 ; the cause of the 
illusory manifestation of 
the world, 218n.; cosmic 
illusion and ignorance, 
356-8. 

tndyin : the possessor of 
mdya, the Lord as the 
controller of prakriti , 
216, 222. 

mithuna : See 104 n. 

Mimdmsd : enquiry, in¬ 

vestigation ; hence applied 
to the investigation into 
the ritualistic part of the 
Vedas , as well as that 
into the philosophical 
portions, 1, 58. 

Mhndmsakas : followers of 
the Pu rva-Mimdmsd > 

153 n., 161 n. 

muiija : a kind of rush or 
grass, 145. 

muhurta : a unit of time 
equal to about 48 minutes, 
112 . 
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mfittiketyeva satyam : It 
is real only as clay, 378 n. 

mTityu : death, 21 ; 

prakfiti) 205, 289-90, 

296 n; the god of death, 
387. 

me : my, 16. 

Maitreyi : the salvation¬ 
seeking wife of the sage, 
Yajnavalkya, in Brih. Up. 
256, 259, 274. 

Maitreyi-Brahmana : the 
section of Brih. Up . 
dealing with the teaching 
given to Maitreyi 255, 
260, 265 n. 

Moksha : salvation, final 

release of the self, 28-9, 
39 n., 60 n., 83 n., 132 n., 
134 n., 179., 354 n. 

Yachchhed vanmancisi : See 

p. 202. 

yaj : to worship, 153. 

Yajurveda : the second of 
the four Vedas , being 
primarily a collection of 
liturgical forms, 158, 200, 
224. 

Yat te antard : what is 
between these two, 190 n. 

yatra : in whom, 82. 

yadd : when, 254 n. 

yam : a syllable in satyam , 
which is taken to be 
identical with the root, 
to control, 139 n. 

Yama : the god of death, 30, 
210, 210., 387. 


yastad veda , yat sa veda : 
See Note 585 in p. 171. 

yasmat kdranat : for what¬ 
ever reason, 190 n. 

yasya vaitat karma : whose 
handiwork indeed this is, 
246 . 

yaga : a sacrifice, 153. 

Yajflavalkya : a famous 
sage in the Upanishadsy 
45 n., 128, 259, 272, 

272 n., 284. 

Yadavaprakd&a : a philo¬ 
sopher holding the soul 
to be both different and 
non-different from the 
Brahmatty 116, 206 n., 

235 n., 265 n., 311, 333, 
336 n., 385-6, 388 n., 

389 n., 390 n., 409 n. 

Yamuna : Ramanuja's teach¬ 
ers’ teacher, 180 n. 

yukteh : from logical 

reasoning, 394 n. 

yugas : recurring cycles of 
time, consisting of KTita y 
Tretay Dvdparay and 
Kali Yugasy which four 
together total 4,320,000 
years, 292. 

Yudhishthira : the eldest of 
the Pandava princes in 
the Mahabharata, 303. 

yoga : meditation and 

mental concentration, 56, 
172, 181, 306, 308 ; 

devotion to God, 307 ; a 
system of philosophy 
founded by Pataiijali, 
329 n. 
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Yogapratyuktyadhikarapa : 
the 2nd section of the 
Ved.%Stit . (II. 1), where 
the system of Yoga is 
refuted, 307. 

• 

Yogasmfiti : a manual on 
the Yoga system, having 
the authority of a Smfiti , 
307-8, 308 n. 

Yogdchdra : a system of 
Buddhist idealism, 331 n. 

yogi ns : those practising 
yoga, 33, 62, 62 n. 

yoni : source, 295. 

yo yonir yonitn : See 222 n. 


ra : a suffix, 170. 

Rangardmdnuja : a learned 
commentator on the 
Upanishads and author, 
among other works, of 
the Bh&vaprcikdsikQ , a 
valuable gloss on the 
S rutaprakosikd , 23 n., 

26 n., 132 n., 171 n., 

190 n., 279 n., 347 n. 

rajas : ‘ passion \ a quality 
of prakTiti, 215 n., 216, 
221, 231 n., 308, 308 n., 
413. 

rati : See 104 n. 

rathakdra: a chariotmaker, 
a member of a mixed caste 
who is specially authorised 
by the scriptures to raise 
a sacred fire in the rainy 
season, 169 n. 

II. S.B.—60 


rathdnga : wheel; acces¬ 
sories of the chariot, 
198 n. 

rayi : wealth, water, 71, 
71 n., 80 n., 81. 

rasa tala : one of the seven 
nether worlds, 150 n. 

r&jani king, 252 n. 

rdjasa : characterised by 
dominant raj as , 205 n. 

Rdmdnuja : passim 

Rahu : in mythology, a 
demon swallowing the 
sun and the moon; in 
astronomy the dragon’* 
head or the ascending 
node of the moon, 188, 
188 n. 

ruchaka : a necklace, a gold 
coin, 344 n, 350 n. 

Rudra : 3iva, 387 ; ~s: his 
eleven manifestations, 
163 n. 

rupaka-vinyasta : that 

which is put in metaphor, 
197 n. 

Raikva : the teacher of 
Jana4ruti in Chh&nd . Up., 
167-75, passim . 

raudra : a sacrifice, 129 n. 


Laghu-siddhdnta : the ‘small 
conclusion’ under Ved. 
Sut. (I. 1. L) (in Vol. I, 
pp. 13-24), 272n. 

linga : characteristic mark, 
141 n., 146 n. 

IHd : sport, 417 n. 
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Uhya : lickable, 74 n. 

loka : a world, 117, 129; -s: 
objects of knowledge, 

244, 253. 

lyut : the kfit affix, 1 ana \ 

377. 


V*jra : the thunderbolt 
regarded as the terrible 
weapon of Indra, 157, 
151 n., 185, 185 n. 

vadatt : speaks, 94 n. 

Varuna : a Vedic god, 387. 

varna: a syllable, hence 
the syllable *om\ 108 n. 

Vasishta : a famous sage, 
158. 

Vasus : a class of gods, 

163-6, 227. 

vastu-parichchheda : limita¬ 
tion as a thing, 347 n., 
375 n. 

vdk : speech, 202. 

Vdkyakdra : TaAka, an 

ancient teacher of Ved- 
dnta y 57 n., 127. 

Vftkydnvayddhikarana : the 
6th section of Ved . Sut. 
(I. 4) where che connected 
purport of a scriptural 
passage is established, 255. 

v&nmanasi : speech (acc.) 
within the mirnd, 202. 

Vachaknavi : the daughter 
of Vachak-nu, Gargi, 107n. 

Vdchaspati Mi&ra : a 

famous writer of philoso¬ 
phical works of the 9th 
century, 207 n., 347 n., 
357 n., 351 n., 354 n. 


vacha : lit. through speech; 
for the purpose of speech, 
377. 

vdchdrambhanatn : is reach¬ 
ed for the purpose of 
speech, 376 n. 

VdjasaneyinSy V a jins ? 

followers of the tfukla 
Yajurvda (to which the 
Bfih. Up . and the S' at . Br+ 
are attached), 45, 73-4, 
103, 192, 228. 

Vamadcva : an ancient sage, 
359n., 367, 367 n. 

vdtnani : one who gives 
good things, 32. 

Vdyu : the god of wind, 
153, 315. 

Vdlmiki : the famous author 
of the Rdmdyana , 325 n. 

vikdra : modification, 376 ; 
~ah : emotions causing 
bondage, 217 n. 

vijdndti : meditates on, 

135 n. 

vijfidna : lit : understand¬ 
ing ; here the individual 
self, 46,51. 

vijddna-ghana * a mass of 
knowledge, the individual 
self, the Supreme Self 
having the individual self 
for His body, 265 n. 

vitala : a nether world, 
150 n. 

Vidura : a wise and saintly 
uncle of the Pandavas in 
the Mahdbhdrata , 168, 
170. 
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vldya : knowledge, 52, 58; 
a mode of worship of the 
Brahman > 175 n. 

Virochana : a king of the 
Asuras, 151. 

• 

Vilakshnatvddhikarana : 
the 3rd section of the 
Ved . Su*-, where the 
distinction of the Brah¬ 
man from the world is 
discussed, 309. 

Vitishtadvaita : the school 
of Vedanta in which the 
primary reality is the 
Brahman with attributes 
and to which Ramanuja 
belongs, 399; -ins : its 
followers, 398 n. 

vitesha: a special qualifica¬ 
tion, 67. 

viieshana : attribute, predi¬ 
cate, 197 n. 

viseshya : substantive, 

subject of a predication, 
197 n. 

viSva : all things, the 
universe, 58, 58 n. 

visvaru pa : that which 

makes the whole universe 
manifest, the sun as an 
aspect or form of 
Vaisvanara, 71, 71 n., 80, 
80 n. 

Viivamitra : a famous sage, 
158. 

Vishnu : all-pervading God, 
22,30, 119, 151 n., 198- 
212 passim , 388. 

vlna : a stringed musical 
instrument, 111 n. 


Vrittikdra : Bodhayana, the 
author of a VTitti or 
commentary on the Ved . 

8 n., 12, 96, 166, 

166 n. 

Veda (s) : the sacred books 
of the Hindus, passim . 

Veddnta : the concluding or 
philosophical part of the 
Vedas , passim ; —in * a 
follower of the Veda n ta 9 
passim . 

Vaiteshikas : followers of a 
system of philosophy 
founded by Kanada and 
noted for its category of 
videsha or particularity, 
329, 331, 337-97 passim, 
398 n. 

Vaitvdnara : the sun-god, 
66, 75 ; the element fire, 
66, 75 ; the digestive heat 
of the stomach, 66, 72- 3; 
the Supreme Self, 66-81 
passim , 296 n. 

Vaiivdnarcidhikarana : the 
sixth and last section of 
the Ved. Sut . (I. 3), where 
the Vais'vanara, whose 
worship is taught in a 
scriptural passage, is 
shown to be the Brahman , 
65. 

vyakta : lit. the manifest, 
the evolved prakfiti or 
the evolutes, 207 n., 213, 
215 n., 223, 229 n. 

vyapadesat : because of the 
teaching, 191 n., 192. 

vyashH : particular, 214 n. 

vyashti sfishtt * the crea¬ 
tion of individuals, 398 n. 
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Vyasa t a famous sage, who 
is said to have edited the 
Vedas, written the Maha- 
bhdrata, the Purdnas etc., 
367 n. 


S' ankara : the great teacher 
of the advaita school of 
Vedanta, passim . 

iabda : an expression of the I 
Vedas, 146 n. 

Sarira: body, 13, 197 n., 
204 n. 

Sakya : the Buddha who 
belonged to the 3akya 
clan, 329 n. 

handily a : a sage in the 
Chhdnd . Up 5 n. 

4 attach: the kTit affix, *8na\ 
or *amdna\ used in form¬ 
ing present participles 
from verbs in dtmane- 
pada, 218 n. 

larlrah : the embodied self, 
49 n. 

sdrirascha : and also the 
embodied self, 49 n. 

kastras : works of religious * 
authority (see Note 140, 
VoL I), 57, 147, 167, 183, j 
346. j 

$ibi: the father of Satya- 
kama in Pr . Up*, 115 n. 

sishtaparigrahdhi (i) those 
(views) which are not 
accepted by disciplined 
exemplars, (ii) other un¬ 
acceptable (views), 331 n. 


S ishtdparigrahadhikaranai 
the fourth section of Ved . 
Sut . (II. 1) wher# the 
reasoning against the 
Sankhyas is shown to 
apply also to crther 
systems, 330. 

S' uka : a celebrated sage, 
359 n., 367, 367 n. 

such : to grieve, 170. 

Sfiidra: a member of the 
fourth caste, 167-84 
passim . 

S' aukeya : a_ disciple of 
Uddalaka Aruni in S' at. 

Br ., 177. 

S aunaka : a famous sage in 
the Mund . Up., 56; the 
same or a different sage in 
the Tdnd. Br 176. 

§rutdt durah : he who is far 
from the Vedas, 170 n. 

$ rati (s) : the revealed 
Vedas, scriptural texts, 
passim • 

Hoka : stanza, 119, 208. 

svetachchhat rena : by means 
of a white umbrella as a 
distinguishing mark, 98 n : 
—rdjdnam adrdkshit : he 
identified (lit. saw) the 
king bv means of a white 
umbrella, 98 n. 

Sfvetadvipa : “ the White 

Island ”, one of the 
the special abodes of 
Narayana, 282 n., 378. 

Sfvetasvataras : followers 

of a recension the Yajur - 
veda, 215. 
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Shasti-tatpurusha : a tat - 
purusha compound of 
which the first member is 
in tne sixth (or genitive) 
case, 129. 


Sab: he, 40 n., 49, 123 n., 
240. 

samvarga : all-absorber, 

175 n. 

Samvarga-vidyd : worship 
of the Brahman as the 
All-absorber, 168 n., 170, 
174-5. 

samyadvdma : one in whom 
all desirable things gather 
together, 32, 34, 38-9. 

samsdra : the recurring 
cycle of birth and death 
(see note 3 in Vol. I), 
passim. 

sankalpa : will, 263 n. 

Sankhyopasangrahddhi - 
katana : the 3rd section 
of Ved> Sut . (I. 4), where 
the alleged acceptance, by 
a scriptural passage, of 
the number of principles 
according to the Saiikhya 
is discussed, 228, 

Sat : the individual self, 47, 
139 n., 239, 291, 293, 

296 n., 382; the Brahman , 
128, 253, 382 n., 387, 

387 n., 409 ; primordial 
matter, 236-7; Pure 
Existence, 390. 

sa te antarydmyamTitah : 
he is your Inner Ruler 
immortal, 46. 


sa te atmd : He is your 
Self, 49. 

sat-kdrya-vdda : the theory 
that the effect is existent 
in the cause, 317 n. 

sattva-guna : a quality of 
prakfiti, passim . 

satya : the collection of all 
embodied souls, 58; 
etymologically the con¬ 
troller of individual selves 
and matter, and thus the 
Brahman , 139 ; the 

Brahman , 95-101 passim 9 
125 n., 129 n., 127 n ; a 
higher world, 150 n. 

Satyakdma : a disciple of 
Pippalada in the Pr. Up> 
115, 115 n., 119 : a student 
of Gautama in the Chhand • 
Up., 177 n : the Brahman, 
125 n. 

Satydkdfna Jabala : the 
teacher of Upakosala and 
identical with the student 
of Gautama, 31 n., 38. 

satyena : (1) by or with 

truth: (11) specially 

characterised by (the 
worship of) Truth, 98-9. 

saddyatandh : those who 
have their abode in the 
Sat , 383 n. 

Sanatkumdra : one of the 
four sons of Brahma the 
creator, 91 n., 92, 99. 

sandeha : the trunk of the 
body, 71. 

sandhi : union, 210 n. 

sannydsins • ascetics, 193. 

sapta{n) : seven, 232. 
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sap tar shay ah ' members of 
the group of seven rishis 
or sages, who are Marlchi, 
Atri, Angiras, Pulastya, 
Kratu and Vasishta, and 
who constitute the cons¬ 
tellation known as the 
Great Bear, 232* 

samashti r general, as 
opposed to particular, 
214 n. 

samashti-purusha : the 

aggregate of individual 
selves, 54-5. 

sam{ft)jna : lit. knowledge, 
here a delusion, 273 n. 

samprasada : the individual 
self (see Note 501), 90, 95, 
95 n., 133 n., 135, 139, 
139 n. 

sayuktvan , ~gv~ : one who 
has a cart, one of excellent 
qualities, 171, 171 n. 

sarvajrta : all-knower, 389n. 

sarvata eva . atsyanti : 

On all sides, they will eat 
my food, 174 n. 

sarvata evatn . atsyanti : 

On all sides they eat of 
his food of this kind, 

174 n. 

Sarvatraprasiddhyad h i - 
karana : the first section 
of Xed. Sut . (I. 2), where 
a scriptural passage is 
shown to deal with the 
Brahman because He is 
taught prominently ‘in all 
this’, 4. 

sarvasya adhipatih : the 

lord of all, 193 n. 


SarvavyakhySnadhika* •'*$&; 
the last and eighth section 
of Ved . Sut. (1* 4) where 
all passages abouf tW 
cause of the world are 
asked to be regarde^ as 
explained by principle ^— 
already laid down, 296. 

sarv& ha vai devatah : in¬ 
deed all the deities, 315 n. 

sakshatkdra : seeing, direct 
realisation, 96 n. 

Sankhya : a system of 

philosophy, expounded 
by Kapila, a follower of 
the system, passim . 

sattvika : characterised by 
the quality of sattva y 
201 n., 205 n. 

Sadhyas : a kind of P^l S, 
163 n. 

sdman : a sacred text to hr- 
chanted, a verse of che 
Sdma-Veda , 115, 119. 

Sdma-Veda : the third of 
the four Vedas , 224. 

sdlakshanya : similarity, 

being of the same species, 
317 n. 

sdvakasa . baldydn : Be¬ 

tween that which has 
scope and that which has 
no scope, that which has 
no scope is the stronger, 
302 n. 

siddhdnta : settled conclu¬ 
sion, 146 n. 

su : an affix, 202. 

sutala : a nether world, 
150 n. 
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sutejah , -as : beautifully 

brilliant, the heaven, 70, 
7% 80 n. 

Suresvara • a disciple of 
tfankara who wrote many 
philosophical works, 
180 n., 350 n* 

sushupti : dreamless sleep, 
95 n. 

siikta : hymn, 158* 

sutra : aphorism, passim . 

Sutrakara : the author of 
aphorisms, i.e., the Ved . 
Su£., passim . 

sfijamcina : producing, 

218 n , 219 n. 

Soma: a Vedic god, 154 n., 
387 ; the prana, 252 n. 

Saubhart : a sage who 
multiplied himself into 
fifty persons, 155, 155 n*, 
366, 366 n. 

sthana : abode, existence, 
33 n* 

sthiti : existence, 33 n* 

smaryamanam : (i) men¬ 

tioned in the Smfitis> 
(ii) remembered, re¬ 
cognized, 69 n. 

SmTiti : a metrical law book, 
a religious work of 
authority other than the 
Vcda> the Bhagavadgita > 
passim * 


sva : one's own, 270* 

SvachchhandavTitti : mov¬ 
ing or functioning accord¬ 
ing to desire, 144 n. 

svar : a higher world, 150 n. 

Svarga: the celestial world 
of enjoyments, 59, 119, 
152: the world of final 
release, 209. 

svastika : a gold ornament 
of the shape of a Greek 
cross with the four arms 
bent in the same direction, 

344, 344 n., 365. 


Hara: the individual self 
regarded as the abductor 
of prakriti) 215, 216 n. 

hastighna : a mahout, 389 n* 

hastin : an elephant* 

h^ra: a necklace, particul¬ 
arly of pearls, 172 n. 

hdretv3 : See 172 n* 

hitas : some veins near the 
heart, 244, 254n. 

HiranyakaHpu : an Asura 
emperor, for killing 
whom God incarnated as 

* Narasimha ’ or the 

* Man-lion ,* 367 n. 

hiranmaya : gold, 16* 
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For 


Read 


Let Him Let him 

movable movable and 

(world) immovable (world)* 

(that whole) (the whole) 

(Rath. Up. (II. 9) (Rath. Up. III. 9) 

mushmimckha tnushntitn&cha 
(Chhand Up.l 1.5) (ChhBnd.Up.V. II. 5> 
Sutra 29 Sutra 27 


VIII. 16. 1) VII. 16. 1). 

for / kshatikarmavyapadel’at> read 

Ikshatiharma vyapades&t * 

VIIL 12. 2) VIII. 3. 4). 

VI. 7 VI. 17. 


By those 
Nara 
thought 
IV. 14. 1). 

dha 

is declared 
form 


By means of those 

Nara 

taught 

IV. 4. 16). 

da 

is not declared 
from 


Anum5n5''lhikarana AnumSnik5:dhikarana 
the self, the body, the self, among the body y 

add “ And He Himself is the supreme 
object of attainment ”. 
intellect mahat 

(S.G. VII. 4-6) (B.G. VII. 4-7). 

(. Kath.Up . III. 10) (Rath- Up - HI 15). 

the individual to the individual 

more mere 


aja 

pafichajani 
thy self 
by Him 


aja 

panchajanyah 
the self 
by him 


f Rath . Up. II. 1) (Rath. Up. II. 22) 
Ulukya Aulukya 


a-rambh d-rabh 

vdcha vdchd 

By knowing one By one 
the one and one and the 

dutpadyate dupapadyate 

utpadyate upapadyaie 



